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I came at your door 
With hunger and despair 
There I was redeemed: 
You dressed and fed me 
Because you know me 
In the name of God 
You are saved 
(a 'bendito' -a holy song - 
sung by the Ave the Jesus) 

THESIS ABSTRACT 
Candidate: Roberta Bivar Carneiro Campos 
Title: 
When Sadness is Beautiful: a study of the place of rationality and emotions within the 
social life of the `Ave de Jesus'. 
The ethnographic object of study of my thesis is a group of penitents, called `Ave de 
Jesus', that dwells in the hinterlands of Northeast Brazil. As many other groups and 
penitents of this area they have a strong devotion to Padre Cicero -a deceased priest who 
founded the city in which they live, Juazeiro do Norte - who they believe to be Jesus 
himself. In fact, according to them, all the events of the Bible there in Juazeiro do Norte, 
such that they live in a biblical time, the Bible being their actual history which should 
culminate in destruction -A final end to the world. 
The Ave de Jesus have incorporated into their form of life the ways of being and relating to 
the world of those missionaries and religious leaders from the past, such as Padre Ibiapina, 
Antonio Conselheiro, Padre Cicero, and many `beatos' who wandered throughout the 
`Sertäo" preaching penance and charity. Although these religious images make a lot of 
sense for those who live in such a harsh area as the `Sertöes', there is no doubt that they 
are also in conflict with the mainstream system of interpretation of reality. 
In my thesis I explore how the biblical images take part in the construction and negotiation 
of truth and meaning, and how they work as references for acting, thinking and `feeling'. 
Because these biblical images are invariably related to moral sentiments - such as 
compassion, generosity, mercy, commiseration and a highly moral evaluation of the 
experience of suffering - that underlies the way of life of many penitents in Juazeiro, my 
thesis focuses on the social role of emotion in building up truth and creating sociability. 
' The semi-arid backlands of Northeast Brazil 
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The Chapter I provides the Introduction in which is given a bibliographical review on 
messianic and millenarian movements and pilgrimage, and points to my own theoretical 
choice. It is also in the introduction that I discuss the issue of rationality, ideology and 
narratives related to the problem of my research and the methodological approach. 
In Chapter III provide an overall ethnography of penance within the surrounds of Juazeiro 
do Norte in the past and present. 
In Chapter III I first introduce a brief ethnography of the Ave de Jesus. 
In Chapter IV I explore the situation of conflict between systems of interpretation within 
which Master Jose - the leader of the Ave de Jesus - finds himself. The subject of 
discussion in this chapter is the role of the affective and beauty in negotiating meaning and 
constructing truth. 
In Chapter VI dwell upon Emotions. In this chapter I provide a discussion concerning the 
importance of emotions in understanding the way of life of many penitents in Juazeiro do 
Norte, with special attention to the Ave de Jesus. Another subject of discussion is what an 
emotion is about and their relation to action and thought. In my ethnography and 
interpretation of emotions I have focused on those emotions which are cognitively stressed 
by the Ave de Jesus, such as suffering, compassion, mercy, etc. which underlies their form 
of life. 
In Chapter VI I provide a discussion on how images of charity are related to an ideal image 
of society -a Utopia. By going deeper into the relation between images of suffering, 
poverty and mendicancy I explore how the Ave de Jesus creates a sociality based on 
generosity, hospitality and sharing whereby they realise a messianic expectation. 
In the Conclusion I have tried to answer the main task of my thesis, that is, to provide an 
understanding of how sadness is beautiful. Through all the issues elected to for discussion 
in each chapter I intend to give support to my interpretation of the role and importance of 
emotions within the social life of the Ave de Jesus. 
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CHAPTER I 
INTRODUCTION 
Small popular sculptures of Padre Cicero 
Antönio Vieira 
CEU STRELA o azul e tem grandeza 
Este, que teve a fama ed glöria tem, 
Imperador da lingua portuguesa, 
foi-nos um ceu tumbem. 
No imenso espaso seu de meditar, 
Constelado de forma e de visao, 
Surge, prenucio claro do luar, 
EI-Rei D. Sebastiäo. 
Mas, näo, nao e luar: e luz e ethereo. 
E um dia; e, no ceu amplo de desejo, 
A madrugada irreal do Quinto Imperio 
boiro as morgens do Tejo. 
(In 'Os Avisos', Fernando Pessoa) 
The "Ave de Jesus" - or Penitentes do Braco Sagrado de Jesus" - are a group of 
mendicants who live in Juazeiro do Norte, in the Cariri-Ceara region. Cariri is part of a 
7 
wider area called Sertäo' which is the driest area of northeastern Brazil and home to a 
particular culture. Despite being situated in such a dry region and belonging to the so- 
called "drought polygon" Juazeiro has a quite unusual green, fertile landscape. 
Messianic beliefs, which many anthropologists claim are related to 
Sebastianism, are widely found in Cariri. Sebastianism has its roots in the legendary 
figure of Dom Sebastido, the sixteenth century Portuguese king. According to legend, 
Dom Sebastiäo disappeared during the Alcacer-Quibir battle in Africa on 4 August 
1578, while commanding Portuguese troops. Since his body has never been found2, 
some have waited for his return and have had the expectation that he will bring 
redemption, salvation, and happiness. In the nineteenth century, a series of events in 
northeastern Brazil can be taken to be early expressions of the messianic movement I 
refer to; events, for example, in Serra do Rodedor, Pedra Bonita, and Canudos (see 
Valente, 1986). 
The messianic movement which the present study focuses upon is of more 
recent origin. It began in Juazeiro do Norte after the death in 1934 of Padre Cicero -a 
Catholic priest who founded Juazeiro and ruled it for many years. When Padre Cicero 
first arrived in Juazeiro in 1872, it was no more than a small village with 6 houses, 30 
"choupanas", and one chapel. When he died in 1934, Juazeiro was an independent city 
with 40 thousand inhabitants. According to Della Cava, the religious pilgrims to 
Juazeiro had an immediate and strong effect on its economy. As these pilgrims became 
Using Anderson's quotation "Sertäo, generally translated into English as the `backlands' refers to 
any rural, isolated area. In Brazil, however, sertäo has come to especially designate the Northeast 
hinterland" (Anderson, 1970: 18). 
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permanent settlers, little by little "transformed the rural hamlet-shrine of Juazeiro into 
a burgeoning agricultural, commercial, and artisan emporium of the Northeastern 
backlands - within less than twenty years " (Della Cava, 1970: 4). 
However, Padre Cicero himself played a very important role in Juazeiro's 
economic development. Having a great social awareness and a keen political sense, he 
enabled Juazeiro to reach a certain level of economic and political status in the national 
scenario. He was widely known for his great generosity, for example he did not charge 
poor people for religious services. These particular characteristics of Padre Cicero 
granted him the image of a father figure. In 1877, during a severe drought, he gave 
support to the "retirantes" - migrants who left their land behind during the period of 
drought to try to escape from starvation - by setting them up on his own land with no 
payment charged. In addition to donating the land where these people, the "retirantes" - 
migrants - were able to grow some crops and animals, Padre Cicero gave them some 
livestock, and would advise them on agricultural matters as well as using his political 
influence to benefit the poor. 
As his political power enlarged, a religious mysticism began to surround 
Cicero's life. At the time of the Proclamation of the Republic and the Romanization of 
Brazilian Catholicism many extraordinary events took place in Juazeiro do Norte. In 
1889 a pious woman, a "beata" as it is called in Brazil, named Maria de Araüjo, is 
reported to have started having ecstatic experiences whilst receiving sacraments (white 
host/wafers) from Cicero during mass and to have fallen into a trance-like state. The 
2Jean Delumeau (1997) points to the fact that Dom Sebastiäo's body was already found. 
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white hosts she received are also said to have bled during the masses. It was, however, 
four years after Cicero's death that truly enthusiastic devotion to his figure began. It 
began after sightings of his apparition, a miracle that spread from Cariri to the rest of 
Brazil. Since many expect Cicero's return will free his people from suffering, some 
authors have thought of the devotion shown to him as a new form of Sebastianism (see 
Valente, 1986). 
Although Cicero's beatification is unrecognised by the Church, every year large 
numbers of people from all parts of Brazil undertake a pilgrimage to Juazeiro do Norte. 
Pilgrimage is one of the most common components of religious culture: it is 
found in each of the major religious traditions - in Christianity, Islam, Buddhism and 
Hinduism. Anthropologists have suggested different approaches to understanding this 
phenomenon. According to the functionalistic approach, pilgrimage is the expression of 
and the attempt to reproduce the values, and the social order of the wider (or 
hegemonic, to use Gramsci's concept) society. Another approach (Turner) defends the 
view that pilgrimage is transient -a mode of liminality (liminoid) for the laity. Since 
this second approach sees pilgrimage as a temporary and idealised order of equality, it 
understands pilgrimage as a kind of symbolic rebellion against the social order that 
rules and justifies existent social relations. 
A third and more recent approach, expressed by Eade & Sallnow in "Contesting 
the Sacred" (1991), opposes Turner's thesis by pointing to the multiplicity of meanings 
associated with pilgrimages. This approach takes pilgrimage as a space for the 
expression of competing (sometimes even secular) discourses. An underlying thought is 
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that pilgrimage groups are constituted of different kinds of social actors, each of whom 
may have a specific, perhaps contrasting, view of pilgrimage. This third approach is, I 
feel, appropriate to an understanding of the Juazeiro do Norte pilgrimage, for the 
groups, like Ave de Jesus, who are devoted to Padre Cicero, are quite heterogenous -a 
wide range of penitents with different conceptions of penance, different relations to the 
Church and different forms of social organisation. The pilgrims also come from 
different parts of Brazil; they are sometimes tourists, sometimes ordinary dwellers of 
Juazeiro, while others have a commercial interest in the pilgrimage, and so on. They go 
there not solely to give thanks for miraculous healing and relief from suffering; they 
also go to express their devotion to and love for the deceased priest, whom they prefer 
to call godfather Cicero - Padrinho Cicero3 - as well as out of curiosity about the 
`exotic' elements found in the religiosity in Juazeiro do Norte. 
In some ways, all of the three approaches to pilgrimage have tried to relate it to 
social structure: they have attempted to discern underlying connections between its 
origin and its socio-economic factors, or between its content and meaning with the 
social organisation. This has been true, in particular, of some studies of the devotion 
shown to Padre Cicero (Queiroz, 1973; Della Cava, 1970; Anderson, 1970; Consorte & 
Negräo, 1980; Slater, 1986). We should not ignore the importance of social forces in the 
production of religious beliefs but neither should we suppose that an understanding of, 
say, Ave de Jesus penitents, can be entirely reduced to this. 
; Actually they call him Padinho Cicero, without the "r", as they have a particular way of speaking 
that is common among Brazilians who have not had a formal education. 
Another issue related to the devotion to Padre Cicero in Juazeiro do Norte is the 
millenarian ideas held by most of the pilgrims. Indeed, a man from a state which 
borders Ceara (Pernambuco) migrated to Juazeiro in the seventies and founded the Ave 
de Jesus community which is the etnographic object of my discussion. This man, 
Master Jose - "Mestre Jose", together with others from "Ave de Jesus" now all live on 
the outskirts of Juazeiro in a vow of poverty and penance waiting for the final end of the 
world. 
Millennialism, as a belief in a whole supernatural transformation of the world, 
has neither time nor space boundaries. It has been reported in different religions and 
different cultures. Although it is commonly attributed to the Western World and 
Christianity, it is widely found within different religions such as Judaism, Islam, and to 
a lesser extent in Buddhism and Hinduism. Some authors consider these theologies, 
especially Hindu theology as more resistant to millenarian ideas. They ascribe the 
presence of Millennialism in such religions (Hinduism) to the influence of Christianity 
(Worsley, 1970: 232). 
Millenarian thought can also be found in so-called "primitive" cultures, 
regardless of whether they have been in cultural contact with white people or not. For 
instance, the Guarani people (Brazil), North American tribes (Peyotism), Melanesian 
(South Pacific - Cargo Cults) and also the Bantu (Africa) people (Queiroz, 1965; 
Wilson, 1973; Worsley, 1970) exhibit millenarian ideas. 
Despite the large range of cultures in which millenarianism occurs, the features 
and meaning it takes on depend on the cultural environment in which it arises. For 
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instance, amongst the Bantu people millenarian time is brought about by the ancestors. 
Among the Melanesian the millennium is represented by the arrival of some culture- 
hero or the devil, or even a `multiple' messiah such as the spirits of the dead 
(Worsley, 1970: 229). This ethnographic data contests Weber's and Alphandery's thesis 
that millenarian ideas come into being solely in monotheist religious framework where 
there is a unique perfect God. Conversely, ethnographic data shows that the Saviour 
does not have to sum up the ethical values of the group nor does he have to be the sole 
messiah (see Queiroz, 1965). 
Millenarianism as the idea of the establishment of an era of justice and wealth 
can be related to the very notion of a golden age. In some cultures it is regarded as 
having happened in the distant past, in others it will happen in the future. Within 
Christianity, millenarianism has an eschatological sense as it is always linked with the 
doctrine of `the last days'. In the `Book of Revelation', Christ returns to found a 
Messianic kingdom on earth which will last for a thousand years until the last days, 
when the last judgement will be enacted. Christ will establish his kingdom with the 
Christian martyrs, who are to be resurrected. According to Cohn (1993), the early 
Christians already interpreted this part of the prophecy in a liberal sense, equating the 
martyrs with the suffering faithful, i. e. themselves, and also awaiting the Second 
Coming in their lifetime (Cohn, 1993: 13). This interpretation is still the popular version 
of a large part of Christian millenarianism. It is in this version that Christ turns from 
Saviour into knight. Now he is a leader who will come in the future to fight against the 
anti-Christ (Queiroz, 1965; Cohn, 1993). This idea of Christ as knight rather than 
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Saviour is found in John's book of The Apocalypse and the Evangelical book of 
Nicodemus (Queiroz, 1965). 
According to Yonina Talmon, cited by Consorte & Negro (1980) the difference 
between millenarianism and institutionalised religions lies in the fact that 
millenarianism is concerned not only with salvation but also upholds the foundation of 
a celestial city for the chosen people. Its foremost characteristic is the idea of the 
realisation of a paradise on earth which is both earthly and celestial, historical and a- 
historical at the same time. Although it will be enacted in the future, in some 
interpretations this can be hastened by human action. Penance is one of the most 
common means of hastening the millennium and is also remarkably present within the 
Juazeiro do Norte context. I shall go deeper into the relationship between penance, 
suffering and Utopia further on in the later chapters on emotion and charity. For the 
moment my main objective is to give a theoretical overview of millenarian and 
messianic beliefs and to point to my own path for interpreting these phenomena. 
Millenarianism is a subject of research not just for anthropologists but also for 
sociologists, historians and political scientists. The theme was quite well explored 
during the sixties, to which most of the Brazilian bibliography is restricted. Recently 
this theme gained more attention in the European university academia because of the 
political implications of the terrorist groups in the international arena. Political 
scientists want to know how a millenarian group turns violent. We cannot forget either 
to point to the fundamentalist sects in the United States and Japan, which attracted 
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media attention, or to the New Age religious movements as reasons for the renewed 
interest in this subject. 
Although the studies on millenarianism are not novel and there is a fair range of 
work on the subject researchers have not yet come to an agreement on a wide broad 
framework for understanding the phenomena. Some advocate the need for a broad 
theoretical framework (Queiroz, 1965); others reject this path as the broad categories of 
anomie and social deprivation lack historicity and meaning (Monteiro, 1957). These 
authors, such as Monteiro, Wilson (1973) and Smith (1982) think that we should rather 
understand and interpret a community, taking into account how it organises social life 
through its own moral universe rather than through artificial and external categories. 
Other authors propose typologies of the phenomena that are broad or restricted 
to a specific society (activist and passive; reformative and revolutionary, 
transformative, reformative, redemptive and alternative; expressive and instrumental; 
nativist, separatist, messianic and reformative) (see Wilson, 1973; Worsley, 1970; 
Wallis, 1982; Aberle, 1965). Unfortunately these categories sometimes take on a quite 
complicated feature, for instance `conversionist' and `introversionist' devised by 
Wilson, turning the attempt to make use of them into a kind of riddle. Wilson, however, 
says that since there is no definitive typology, each case demands its own kind. 
Still, the authors agree that Millenarianism is a broad concept which 
"refers either to those movements which anticipate that the millennium will occur 
solely as a result of' supernatural intervention, and those which envisage that the action 
of human beings will he necessary. " (Worsley, 1970: 21). 
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The last kind is what the authors call messianism. So Messianism is a class 
within the wider phenomena of Millenarianism. However, some researchers, such as 
Worsley, contend that the activities of the messiahs are not the most important features 
of the movement. What really matters, he thinks, is whether the millennium is expected 
to happen in the near future or if it is regarded as a remote event. According to Worsley 
each kind of expectation gives different frames to a movement, that is to say, activist or 
passive. Amongst the `activist' type people busy themselves with preparations for the 
Day, whilst amongst the `passive' people there is resignation concerning their present 
lot and a search for salvation in the next world. 
However, for other researchers like Queiroz (1965), millenarianism covers a 
wide range of phenomena, for instance the sects with no leaders and those ones 
concerned only with magical deeds, whilst Messianism implies a specific feature of the 
phenomenon, to wit, charismatic leadership. However to classify a movement as 
messianic is not such an untroubled challenge as we might expect. Some authors, such 
as Anderson (1970), deny the existence of messiahs in certain Brazilian movements 
(Canudos, Padre Cicero, Caldeirao) which are considered messianic for other authors, 
such as Queiroz. Anderson contends that these movements cannot be considered 
messianic as their leaders never called themselves messiahs. This discussion about the 
difference between prophet, messiah and priest (cleric), as Weber showed, is rather 
theological than sociological. Of course there are social implications within each form 
of social organisation related to each of the aforementioned categories. However, since 
those categories were thought of by Weber as ideal types, as such we cannot expect to 
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find direct correspondence between these categories and empirical reality. Empirically 
these categories are blurred, therefore prophet and messiah can come together in just 
one social actor. Jesus Christ himself was a prophet and messiah. We should therefore 
be careful labelling our object of study with broad categories. 
What I think really matters in the concept of messiah and millennium, from an 
anthropological and sociological point of view, is that they represent a sharp break with 
the prevailing order and also express a fusion of the supernatural with the natural realm 
(Wallis, 1982). Religious factors are interwoven with social ones, spiritual dimension 
with the secular, and earthly values are now tied to celestial ones. The profane and 
sacred are together heralding the destruction of the current order and the coming of the 
last days. They are also linked as a whole and enacting of the rebirth of a new order 
(Wallis, 1982; Queiroz, 1965). Although millenarian sects incorporate within their 
ideology traditional values and reject the current actual order, it does not follow that 
they are conservative or a kind of return to a remote past. As Queiroz (1965) and 
Wilson (1973) argued, they are always forging something anew and leading to action. 
Another claim of these authors is that millenarianism should not be equated with 
irrationality. Queiroz defends this point of view by arguing that messianic movements 
can bring social and economic advantage to their followers. Nevertheless her argument 
is based on a Cartesian outlook. She judges rationality in a very western style, in other 
words, by looking at economic results when the issue of rationality demands a wider 
understanding (I shall make an effort to deepen further the issue of rationality within 
the Ave de Jesus community). 
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By and large the bibliography on millenarianism discusses the origin of the 
phenomenon, its social function and future. For a time Vicente Lanternari's thesis that 
millenarianism is the religion of the oppressed was widely accepted. However, other 
authors came to understand that such theoretical ideas as relative deprivation, class 
conflict, pre-political discontent and the effects of suffering from multiple disasters 
could not by themselves alone explain the phenomena. As Smith (1982) pointed out 
"Not all situations of social disadvantage and colonial encounter lead to 
millenarianism, "the oppressed" do not uniformly espouse millenarian beliefs; and 
relatively advantaged social strata also join and organise millenarian movements" 
(Smith, 1982: 236). 
Other factors such as conception of historical time and cosmic space are now 
regarded as being important conditions for the rise of a millenarian movement in any 
society (Lawrence, 1982). Meanwhile, although charismatic leadership, disruption of 
social life and existing millenarian beliefs may be regarded as necessary conditions for 
the emergence of millenarian movements, they are not sufficient in themselves. Smith 
(1982) therefore argues that, rather than confirm or criticise these theories, we should 
seek the context in which millenarian movements arise and the parameters which bear 
upon their development. 
However, authors like Queiroz, Wallis, Wilson, Cohn and Smith insist on 
considering tradition and social oppression as quite important factors within millenarian 
movements. Smith thinks that only in the case of that small minority of millenarian 
movements which have arisen in "modem" societies does this overall picture prove to 
be inadequate (Smith, 1982: 237). 
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Political features have also been attributed to millenarian movements in 
traditional societies. Following Hobsbawn ("Primitive Revolts"), to some extent, the 
authors regard millenarian movements in traditional societies as a kind of pre-political 
organisation. According to this trend of thought, Socialism and Nazism are modern and 
secularised forms of millenarianism. They think that because religion is relatively 
undifferentiated from other social aspects of traditional societies, millenarian activism 
assumes political connotations (Wallis, 1982). Nevertheless even so the millenarian 
movement never succeeds in achieving the level of political sophistication necessary to 
articulate their aims properly with the social reality. Actually it fails, as it is a pre- 
political organisation and not a fully political one. Conversely, they argue that in 
modern and secularised societies where there are specialised political institutions, 
millenarian movements have very little importance. They also relate the situation of 
social subordination to the rise of revolutionary or activist millenarianism. So 
millenarian movements in these societies are merely catering for an absence of political 
machinery for the oppressed. And they can also take on violent features. 
On the other hand, Weber has attributed to charismatic leaders, who can easily 
be found within messianic movements, the power to enact social change (Whimster & 
Lash, 1987; Roth & Schluchter, 1984). Moreover, 
"The quick demise of so many communes 4 does not prove the failure of the movement. 
There seems to be a charismatic pool from which many communards return time and 
again to new attempts at building viable communities. " (Roth & Schluchter, 1984: 139) 
' The authors mean charismatic communities. 
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A great number of the authors equate oppression, suffering, and low strata to 
revolutionary or activist millenarianism or at least to a longing for transformation. They 
think of millenarianism as a kind of ideology of change. As Wilson says: 
"Millennialism always promises social transformation, and although always 
erroneous, it nonetheless creates a new conscious expectation of social change. 
Sometimes it prompts men to begin to make the millennium. The new age does not 
come, but the effort to work, organisation, and futuristic (or restorative) ethic has 
important consequences. A new framework of order is established. " (Wilson, 1973: 494). 
But "Although millennialism is an ideology of change, the real change which it 
inaugurates is a latent function rather than the realisation of its promise" (1973: 495). 
Turner says that one function of this kind of movement can be the restoration of 
harmony between the disputing parties. Firth, in his turn, says that they represent 
attempts of people to reform their own institution to meet new demands or pressures 
(In: Worsley, 1970: 253). However, as Worsley (1970) points out 
"There is nothing `inherently' revolutionary or 'inherently' escapist or passive in any 
of these beliefs; what determines whether an idea will be socially selected, what 
determines the way in which it will be interpreted, is the specific social interest it 
serves" (1970: 253). 
I contend that those authors who insist on reducing the millenarian movement to 
a replacement for a lack of a proper political machinery unfortunately miss the point. 
Millenarian movements may not accomplish a fully articulate political protest, rather 
one must ask whether they ever even had it as a goal. I myself shall be focusing on how 
the members of the Ave de Jesus relate to each other and to outsiders rather than take 
them as politically engaged in the transformation of society. This theoretical and 
methodological attitude does not deny the political implications of messianic and 
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millenarian beliefs. I simply refuse to take political and socio-economic change as a 
pre-condition or a pre-explanation for the existence of the Ave de Jesus as a millenarian 
community. 
The future of millenarian communities is also another point of discussion within 
anthropology. Some authors have come to the conclusion that millenarian movements 
are both ephemeral and always replaced by modem institutions as societies become 
secularised. They think that possibilities for a millenarian sect in the future are twofold: 
to undergo a prophetic disconfirmation, disintegrating or rendering doctrinal changes, 
or to succeed in turning into an established religion and thus so go through a process of 
de-radicalisation of the millenarian message (Smith, 1982). This is the same as saying 
that in the future a millenarian sect will always turn out to be passive. 
They also contend that, as the processes of modernisation and secularisation 
take place within a society the millenarian movements, even the most radical and those 
with communistic flavour, lose their revolutionary feature, turning out to be passive 
sects in the future (Worsley, 1970: 264). Cohn also advocates the same thesis; as he 
states: 
"What the revolutionary millenarianism stands. for in middle age had been bit by bit 
replaced by an orientation which was secular and which even claimed to be scientific, 
so that what had once been demanded by the will of God was now demanded by the 
purposes of History. But the demand itself remained unchanged: to purify the world by 
destroying the agents of corruption. " (Cohn, 1993: 285) 
As Wallis points out, 
"... modern millenarian sects do not appeal primarily "to the lonely, to people with 
limited education or in the backwaters of a society" overwhelmingly committed to 
rationality, science, and progress, their appeal is both more complex and wide ranging, 
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some of the more sophisticated at least going beyond purely millenarian concerns 
(1982: 237) " 
I think that the appeal of more complex and sophisticated concerns can also be 
found amongst the peasantry and unskilled people. Besides this issue there is another 
one which I shall address, taking into account the traditional dichotomy between the 
rural and the urban, tradition and modernity, and ideology and rationality. The 
differences between the rural and urban were upheld for many years as two ways of life 
that were completely different and opposed rather than complementing each other or 
coexisting. The main trend of thought that support this idea is the School of Chicago 
which had a strong influence on Brazilian anthropologists who worked within and upon 
rural area and peasant communities. These scholars - to name just one: Redfield - 
based their work on Durkheim's distinction between mechanical and organic forms of 
solidarity, thus denying the complementary aspects of the two modes of life. 
Meanwhile, Anthony Cohen (1985), similarly basing his work on Durkheim's 
own quotation that mechanical and organic forms of solidarity are two aspects of one 
and the same reality, has challenged the Chicago scholars' model. Cohen points out that 
they use Durkheim's dichotomy as a paradigm for their own distinction between urban 
and rural which was presented as graduations on a linear scale. 
"Thus the structural determinism of this school of thought led its members to postulate 
a clear causal relationship between the fragmentation of social life in the city, and the 
fragmentation of the individual into a mere basket of roles. Rural and urban societies 
were treated in this tradition as the very antithesis of each other. Rural society, called 
by Redfield `: folk" society, was the contrary in every respect of the urban archetype, 
painted by Park, Wirth and others. Personalistic, traditionalistic, stable, religious, 
familial, it is the classical repository of community. The further one moves along 
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Redfield s continuum from 'f'olk' to 'urban' society, the greater becomes the loss of 
community. " (Cohen, 1985: 27) 
Cohen goes on his criticism upon this trend of thought: 
"... this understanding is unfaithful to Durkheim's assertion of the complementarity of 
mechanical and organic solidarities. This is partly because it treats the transition 
between the types as an inexorable process of change which makes them historically 
incompatible, and partly because its determinism makes the nature of human 
association entirely a product of the dominant features of its structural context, such as 
size and scale. Arguably, also, it is partly psychologically naive, confusing the 
appearance of personal, role-based social behaviour, with its actuality -- the incorporation of'various roles by the personality. " (Cohen, 1985: 27) 
I cite Cohen here not to contend that there is no difference between urban and 
rural areas or, conversely, to argue for a complementarity between these two ways of 
social organisation - which is quite reasonable - but to shed some light on the 
bibliography on messianic movements in Brazil. Indeed, as the many Brazilian 
messianic movements arose in rural areas and involved peasantry communities it is not 
that surprising that the influence of this school of thought, that is Chicago School, was 
strongly echoed by the Brazilian studies of messianic movements. One of the most 
famous and pioneer Brazilian anthropologists who worked on messianic movement is 
Maria Isaura Pereira de Queiroz. According to a bibliographical review on messianic 
movements in Brazil made by E. Giumbelli (1997), Maria Isaura's work is based on the 
opposition between rural and urban areas; each of them having an autonomous reality 
which is particularly distinctive in its own social organisation. The rural is regarded as 
being composed of many clusters of overlapping kinship relationship 
(lineage/parentage) ruled by a local chief (coronel). The solidarity and the system of 
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reciprocity sustained by consanguinity and "Compadrio" (a kin relationship based on 
baptism) granted autonomy to commonly called rural societies. Because these groups 
based on kinship suffered from constant social instability owing to their particular 
demography and economy, Queiroz thinks that for this reason the anomie situation 
arises quite often in rural areas favouring the growth of numerous messianic 
movements. 
Rural areas are also regarded as the place of traditional culture (non-rational), 
thought and social roles which render a kind of political domination regarded as 
backward. Meanwhile, urban areas are held as the place of modem culture and its social 
implications, such as bureaucracy, rationality and impersonal relationships which 
sustain a form of political organisation that allows for freedom and choice. It is in this 
very sense that I shall address the issue of ideology and rationality. Many 
anthropologists contend, to some extent, that the messianic groups hold a kind of false 
ideology. Since rural areas are the `cradle of tradition', the strong religiosity found there 
is regarded as false belief mostly described as conservatism and sometimes even 
fanaticism. This kind of interpretation is bound to see messianic groups, like any 
traditional system of thought, as conservative and because of this very nature they do 
not allow the people of the backlands to reach a truly political and social consciousness 
which could free them from a paternalistic political system. 
Regarding the rural area as the place of mechanical solidarity comes very often 
hand in hand with the idea that this is the place where there is no institutional 
specialisation. Indeed, rural areas are constantly depicted as the place where kinship 
24 
and religion together play a political role. Therefore the idea of messianic movements 
as a kind of replacement for the absence of a specialised political organisation for the 
fulfilment of people's social demands is fairly abundant in many sociological and 
anthropological works on rural societies/communities. I do not deny that the messianic 
movement can be the very channel for political purposes, particularly, in the absence of 
modern political organisation5 but neither do I argue that religion can be reduced to 
such an issue. Beyond the sociological backdrop, this phenomenon contains a quite rich 
dimension, that is to say, the cultural aspects of language, thought and action. 
I propose to escape from this trend that reduces millenarian movements to a 
phenomenon with merely practical meaning which arises solely either in traditional 
societies or in the lower strata of global society; that is, I do not perceive millenarian 
movements as being a mechanism by which such strata in society seek to escape from 
their position. My interpretation is in tune with Weber's thesis that the very nature of a 
religion is not a function of the social strata from which its particular faithful are drawn. 
In other words, religion does not necessarily represent the ideology of such a strata or 
mirror its material and ideal aims (Gerth & Wright Mills, 1982: 312). Still, it gains its 
own remarkable characteristics from religious sources and from the content and 
promise of its own annunciation. However, the next generation frequently reinterprets 
its annunciation and promises profoundly and actualises its religious revelations with 
respect to the needs of the community (Gerth & Wright Mills, 1982: 312). This thought 
does not deny that religion may have an influence in social and economic spheres. 
5 Hobsbawn's work is a classical argumentation of the idea of messianic movement as a kind of 
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Indeed, the Weberian line of thought explaining social reality does not go from material 
existence to an ideology, but the other way round. Weber looked for the consequences 
of certain religious traditions in the social and economic spheres. 
I do agree with Alba Zaluar (1986) when she criticises the broad theories on 
messianic movements for stressing the form of the movement rather than the particular 
meaning and implications it takes on in a specific context. According to her, this kind 
of approach leads to the same theoretical illusion on Totemism studies pointed to by 
Levi-Strauss. She goes even further, in saying that, the stress on political characteristics 
such as reform or revolution seem to be more a personal messianic manifestation of the 
authors who are themselves looking for a kind of social class redemption. Although I 
would not follow her this far, her remark, I think, is very suggestive. 
Ideology, Belief and Rationality 
"Am I right? Do I make sense? Do you think I am a bigot? A mad man? A fool? 
What do you think, Madam? " These questions were thrown at me by master Jose when 
I first met him to talk about his beliefs and his devotion to Padre Cicero. Actually he 
kept asking me these questions during all through my fieldwork. I was quite struck by 
his questions as they had a strong relationship with my theoretical concerns on 
rationality, and he somehow just managed to pull me down to real life and its conflicts, 
tensions, and complexity. 
pre-political organisation within rural societies. 
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How could I answer him without pretending to share his beliefs? I just said "You 
make sense to me ". It seemed to be enough, he did not answer me back. The first and 
most blatant observation one could make on that very speech of Master Jose was his 
awareness of his strongest beliefs not being shared by society as a whole, moreover that 
society regards his beliefs to be rather foolish and lacking in rationality. I also realised 
the dimness and disappointment he bears. These sentiments mostly come from the fact 
that he had once had the hope that he would help people to save their souls before the 
end of the world. However, what he perceives around him is that the very words of God 
are not taken as seriously as he thinks they should be. Still, even amongst the Ave de 
Jesus, some, particularly the youngest when they reach sexual maturity, seem inclined 
and seduced to join the outside world, the `profane' and `sinful world'. 
The kind of conflict between Ave de Jesus and the broader society is not 
something unusual. Indeed it is something that even the most naive anthropologists 
would take into account. However, because I had spent more than a year reading about 
rationality in a very theoretical and philosophical manner, I was struck by the fact that I 
could not answer him properly. At least in a way he could might be aware of my own 
position, that is to say not believing that Padre Cicero is Jesus Christ himself and at the 
same time not regarding him, Master Jose, as completely mad. 
The very questions of master Jose cited before are related to the idea of being 
mistaken or holding something that is not true. In some way master Jose's speech 
reflects his awareness of broader society's view on his beliefs, which are regarded 
within it as fanaticism or/and ingenuity and misreading of the Bible. On the other hand, 
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because of this awareness he tries to negotiate meaning and truth with the outside 
system of interpretation. I shall deepen this aspect further (see chapter four). For the 
time being I would like just to remark that this issue calls our attention to the fact that 
the phenomenon must be understood as being embedded in historical conditions as well 
as part of a practice in which freedom and creativity are central elements (Fabian, 
1998). 
The idea sustained by master Jose is quite far from most of the urban 
population's world view. In other words, the idea of the supernatural as reality pervaded 
with meaning seems not to be so common as it was in the past. It seems that morality 
and goodness are no longer situated and entailed through narrative in modern context as 
happens in the Ave de Jesus. Story telling and the Bible are the main sources of 
reference for action and thought within the Ave de Jesus whereas individual 
consciousness is the very site of morality within modem context (Maclntyree, 1985). 
The supposed death of God has been announced by theologians and philosophers. Of 
course I am not forgetting the strong current trend involving the `rebirth' of the sacred, 
indeed the new religious movements seem to herald the force of the supernatural realm 
within the context of modernity. However, it is very true that nowadays there are more 
and more people who do not believe in God. Nevertheless, this does not mean that 
science has taken over the place of the sacred as the unique source of truth and 
credibility. Many people do not believe neither in God, nor in science. However, so far 
it is science and objectivity that remains the mainstream model of thought of modern 
society. This fact leads those who have a different system of interpretation to find 
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themselves in the situation of a minority. As Peter Berger (1997) remarked, those who 
still regard the supernatural as a realm full of sense and meaning are found in the 
situation of a minority. Berger coined this situation as a 'cognitive minority' (1997: 26- 
27). As he says, 
"By a cognitive minority I mean a group of people whose view of the world differs 
significantly from the one generally taken för granted in their society. Put differently, a 
cognitive minority is a group formed around a body of deviant 'knowledge'. The 
question marks should be stressed here. The term 'knowledge' used within the frame of 
reference of the sociologist of knowledge always refers to what is taken to be or 
believed as `knowledge'. In other words, the use of the terms is strictly neutral on the 
question of whether or not the socially held 'knowledge' is finally true or false. All 
human societies are based on `knowledge' in this sense. " (Berger, 1970: 18-9) 
I want to call attention in my argument to the ideological issue involved in 
regarding somebody's beliefs as rational or irrational. When one says somebody's belief 
is irrational in some way or another one, is contending that the person in discussion 
holds a false belief. For instance, many would say that because master Jose is ignorant, 
a poor unskilled man who had no education and no access to the enlightening 
knowledge of science, he thinks that Padre Cicero is Jesus and Juazeiro is Jerusalem. 
We criticise, him for following the traditional model of thought and action. The 
foundation of our criticism are based in the fact that we think he behaves according to 
traditional standards without any reflection, just taking them as true for granted. 
However, it seems that this kind of criticism is hardly applied to our own way of 
constructing reality. As Peter Berger points out, 
"Most of what we `know' we have taken on the authority of others, and it is only as 
others continue to confirm this 'knowledge' that it continues to be plausible to us. It is 
such socially shared, socially taken-for-granted 'knowledge' that allows us to move 
with a measure of confidence through everyday life. Conversely, the plausibility of 
'knowledge' that is not socially shared, that is challenged by our fellow men, is 
imperilled, not just in our dealings with others, but much more importantly in our 
29 
minds. The status of fa cognitive minority is thus invariably an uncomfortable one - not 
necessarily because the majority is repressive or intolerant, but simply because it 
refuses to accept the minority's definitions of reality as `knowledge'. At best, a minority 
viewpoint is forced to be defensive. At worst, it ceases to be plausible to anyone ". 
(Berger, 1970: 19) 
Master Jose seems to be in this very situation of conflict, a kind of conflict 
called by Schutz (1964) conflict of systems of interpretation. In chapter four - 
Mastering words, meaning and the world' -I discuss how master Jose manages to 
make his beliefs plausible and how he deals with the conflict. In other words how he 
negotiates meaning. My own concern on rationality is that dimension related to the 
sociability of the individuals. Therefore I am not taking rationality as the model that has 
come to be the paramount model of western thought, that is, instrumental rationality. I 
am concerned - it is important to remark that f am saying that `I am concerned', and not 
saying what `rationality is' - with the dimensions of social rules and subjectivity 
(desires, dreams, and so on) within rationality: dimensions already remarked on by 
Weber (see Brubacker, (1984), Berger (1970) and others). I shall focus upon the issue 
that the sociability of an individual is not only a matter of class, status and so on but it is 
also related to what we think or believe to know about the world (Berger, 1970). 
Habermas, on discussing the issue of rationality related to sociability puts it this way 
"... world-views are constitutive not only for processes of reaching understanding but 
for the social integration and the socialisation of individuals as well. They function in 
the formation and stabilisation of 'identities,, supplying individuals with a core of basic 
concepts and assumptions that cannot be revised without affecting the identity of 
individuals and social groups. This identity-securing knowledge becomes more and 
6 In this discussion Habermas tries to go further than the others (Weber, Husserl, Shutz, Berger, and 
so on) by proposing a universalistic model in the debate of rationality which is based on cricticism 
and reflexivity (see, Habermas, The Theory of Communicative Action, 1992, vols. 1,2) 
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more formal along the path from closed to open world-views; it attaches to structures 
that are increasingly disengaged from contents that are open to revision. " (Habermas, 
1992: 64) 
Moreover, 
"... in coming to an understanding about something in the world, actors are at the same 
time taking part in interactions through which they develop, confirm, and renew their 
membership in social groups and their own identities. Communicative actions are not 
only processes of interpretation in which cultural knowledge is 'tested against the 
world'; they are at the same time processes of'social integration and socialisation. The 
lifeworld is 'tested' in quite a different manner in these later dimensions; these tests are 
not measured directly against criticizable validity claims or standards of rationality, 
hut against standards for the solidarity of members and. for the identity of socialised 
individuals. " (see Habermas, 1992: 139) 
In trying to overcome the idea of ideology as a matter of falsehood, Geertz and 
Vosolinov - each in their own way - contend that ideology is strictly related to a 
material existence and social relationships. Both of them, rather than understanding 
ideology as something situated within individual consciousness as is defended by the 
idealistic philosophy of culture, contend that ideology is something which is created 
and enacted socially. 
Vosolinov (1973) maintains that by locating ideology in the consciousness, the 
study of ideologies is transformed into a study of consciousness and its laws. Moreover, 
the individual consciousness is deprived of any support in reality (Vosolinov, 1973: 11- 
12). As he points out, individual consciousness is a social-ideological fact and ideology 
is a matter of sign and meaning, that is, it represents, depicts, or stands for something 
lying outside itself 
... signs can arise only on interindividual territory. It is territory that cannot be called 
"natural" in the direct sense of the word: signs do not arise between any two members 
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of' the species Homo Sapiens. It is essential that the two individuals be organised 
socially, that they compose a group (a social unit); only then can the medium of signs 
take shape between them. The individual consciousness not only cannot be used to 
explain anything, but, on the contrary, is itself in need of explanation from the vantage 
point of the social, ideological medium. " (Volosinov, 1973: 12) 
Geertz (1978) says that sociologists have only two possible interpretations, both 
unsatisfactory for him, concerning ideology: it disguises the misinformed people or it 
leads to emotional excitement those who do not have capacity for abstract thought. 
According to Geertz (1978) these interpretations do not have any awareness of symbolic 
efficacy. Moreover, they do not take into account the very fact that symbols can acquire 
power through their capacity to give understanding, to (re)make and communicate 
social realms which do not fit into the scientific language. Still, symbols can sometimes 
grant reality a more complex meaning than literal language (Geertz, 1978: 181). 
Geertz's position is broadly attacked for not taking into account the existence of 
domination interplay in all ideological statements. Of course I am not denying that 
religion plays an important role in the process of legitimating reality, as Peter Berger 
(1966)7 argues: religion legitimates reality by occulting from the social order its human 
and historical origin. But, in his view, religion can also work as a form of questioning 
the status quo. However, I think that Geertz and Vosolinov want to draw on ideology as 
a sign, and because it is a sign it is not only a reflection or a shadow of reality, but it is 
also part of reality itself. As Volosivov says: 
" Every phenomenon functioning as an ideological sign has some kind of material 
embodiment, whether in sound, physical mass, color, movements of the body, or the 
like. " (Volosinov, 1973: 11). 
See also Manz, C. L. (1997). 
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Rather than looking for conservative aspects or revolutionary ones, I want to 
understand why a particular ideology can be successful or not. Both authors, Geertz and 
Vosolinov, give the answer to that question taping the philosophy of language. Geertz, 
for instance, makes an analogy between ideology and metaphor. A metaphor is highly 
successful if it is able to give sense and understanding to a situation, and deepen an 
idea. According to Geertz, ideology works in the same way. 
Therefore if the ideology of the wider society is not accepted by The Ave de 
Jesus, it does not mean that they lack reasoning or they are bigoted and mad. It just 
means they have taken other ways to endow and give sense to their own world. It means 
that religion and myth have been more able than other social channels to convey their 
will and anxieties and give sense to reality. I understand that we should not search for 
unconscious structure but look to their socio-historical reality as something that frames 
and is also framed by their world view. Furthermore, the Ave de Jesus can be regarded 
as enacting a kind of ideology which gives support to the prevailing order but with 
which they are also at odds.. 
For many dwellers of Juazeiro do Norte the Ave de Jesus are fanatics; for others, 
fools. But for many others they are the true devotees of padrinho Cicero, the faithful 
who live on charity and have mercy for those who suffer. I argue that their form of life - 
that is, living on mendicancy - bears with it an ideal image of society. I shall therefore 
investigate how charity and messianic expectation are interwoven. Moreover, I am 
interested in what kind of sociability the Ave de Jesus are creating and how they create 
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it. I shall be trying to find the interpretation of the Ave de Jesus somewhere between 
social structure and individual agency. In other words, I shall not disregard the power of 
social structure to shape people's social realm but I shall not forget that this same 
reality is constituted and reconstituted by individuals. 
Summing up, my concern for rationality invites the definition of self to go 
beyond the individual in relation to his/her aims, that is, choice, decision, evaluation 
and calculation. I believe that this view reduces the individual to a `calculating 
machine'. Rather than see the Ave de Jesus form of life as a matter of choice making or 
goal-directed action, that is rational instrumentality, I see it as being part of a broader 
complex of values and practice through which they create their own identity and sense 
of belonging to a community. Steven Lukes (1985), in discussing the notion/category of 
person and self, pointed out that Nietzehe maintains that 
"... the individual does not merely choose between values but creates them, while for 
many liberals and neoclassical economists he comes as no more than a calculating 
machine interacting with others in the market place on the basis of revealed 
preferences. " 
By contrast 
"individual is largely identified with and by his roles and who relates to his ends and 
purposes less by choice than through knowledge and discovery. Here is one in which 
self-discovery, mutual understanding, authority, tradition and the virtues are central. 
Conceptions of the good are not seen as subject to individual choice, let alone 
invention, but rather as internal to practices within individuals who are involved by 
reason of 'their roles and social positions. " 
Moreover, 
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"who I am is answered both for me and for others by the history I inherit, the social 
positions 1 occupy, and the `moral career' on which I am embarked. " (Lukes, S. In 
Carrithers, M. (ed) `The Category of the Person', 1985: 298-99) 
Because the oral stories and their characters, holy songs ("benditos") and the 
geography of Juazeiro are often related to biblical myths and history, I maintain that 
drawing upon the relation between myth and reason can give a gloss to the Bible- 
Catholic Culture of the Sertäo, in my case Juazeiro, which can be regarded as having 
three foundation myths: Origin; Passion-Death-Resurrection; and the Final Judgement. 
These three myths come to be part of a Biblical tradition which is enacted by Biblical 
images that gain material existence in the actual context and history of Juazeiro, the 
land of God's Mother where the Ave de Jesus dwell waiting for redemption. In the 
Chapter Two I give an ethnographical depiction of the practice of penance within 
Juazeiro do Norte which is very much related to Passion-Death-Resurrection. 
Furthermore, because I do understand, agreeing with Delumeau (1978,1979), that the 
history of sentiments is very important for comprehending ideology and social 
behaviour, I shall explore emotions within the Ave de Jesus' social life. I am also taking 
emotion as an important dimension for the expression and the act of conveying socio- 
cultural messages and creating sociality. And I do emphasise the need for 
anthropologists to dwell more on the interrelationship between suffering, poverty and 
charity/love. In a recent interview, a well known Brazilian anthropologist of religions, 
Pierre Sanchis (In: Ciencia Hoje, SBPC, vol. 27, n 159, April 2000) acknowledges 
charity as a trait shared by many religions in Brazil. Despite this fact, there is not much 
written about it in terms of enthnographical studies. In this thesis the issue is discussed 
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I shall be following in my methodology Fabian's discussion on 'popular culture' 
(Fabian, 1998: 02) that allows us to conceptualise certain kinds of human praxis that 
assert the existence of spaces of freedom and creativity in situations of oppression. 
Culture, in Fabian's view, is understood as a discourse strategy that claims to present a 
certain kind of knowledge. This view helps us to avoid falling into the idea of popular 
culture as either imitation or a simply adaptation. 
I am taking the Ave de Jesus' culture ('popular culture') as a form of discourse 
expressed in a complex of narratives that encompass a particular morality and social 
relations (MacIntyre, 1981,1985). In the Ave de Jesus' case, the morality and the form 
of life of the members of the community are brought into being through the enactment 
of the images of the Bible, the practice of storytelling ('causos') and holy songs 
(benditos) which constitute a shared knowledge. All these narratives are part of a 
broader narrative, to wit, a messianic narrative whereby a strong notion of time as 
eschatological leads to the hope of a future in which the original purity and integrity 
will be recomposed. Thus in this view being a Christian is to conceive yourself as 
undertaking a journey, a journey of redemption. The Ave de Jesus is quite explicit about 
this view when they assert that they are living in a Biblical time. They believe that the 
whole of humanity is now living and is part of the New Testament, and that we are only 
enacting what is already written in the Bible. In this sense the Bible is actually their 
own history. It is quite interesting to see how the idea of being in a `historical journey' 
is related to a medieval aesthetic style of narrative and thought. Maclntyre points this 
out in the high medieval scheme 
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"a central genre is the tale of a quest or journey. Man is essentially in via. The end 
which he seeks is something which, if gained, can redeem all that was wrong with his 
lift up to that point. (MacIntyre, 1985: 174-5) 
Moreover, 
"The narrative in which human life is embodied thereföre has a form in which the 
subject (.. ) is set a task in the completion of which lies their peculiar appropriation of 
the human good; the way towards the completion of the task is barred by a variety of 
inward and outward evils. The virtues are those qualities which enable the evil to be 
overcome, the task to be accomplished, the journey to be completed. " (MacIntyre, 
1985: 175) 
My study does not focus on the religious life - stricto senso - of the Ave de 
Jesus as normally happens within the field of Anthropology of Religion in urban areas. I 
am rather taking their religiosity within their social life. That means I shall be focusing 
not only on rituals and beliefs but also on their own language, way of speaking, forms 
of dressing, holy songs, storytelling, and attitudes. 
I shall investigate the language in which the Ave de Jesus' beliefs are expressed, 
that is their distinctive vocabulary and rhetoric. Because their everyday language is 
pervaded by emotion and words of sentiment (sorrow, mercy, mourning, grief, lament, 
sadness, suffering, etc) and, more importantly, the narrative through which their 
morality and social relations are entailed is shaped by emotional tones (lamentation, 
weeping, suffering, so on and so forth) the investigation of emotions within the form of 
life takes a central place in my discussion. Indeed, emotion goes beyond simply the 
language of itself, that is vocabulary. It is expressed at every level of language, in 
intonation, in vocabulary as much as in body language and aesthetic dimensions (ways 
of dressing, politeness, songs, etc). Moreover, it is quite clear, although very little 
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discussed within ethnographic research, that the myths and rituals within the religiosity 
of the so called popular Catholicism evoke and manipulate not only ideas but feeling as 
well. The Via Crucis is constantly enacted and performed in pilgrimage shrines. And 
suffering is not something beneath a structure of meaning, but actually performed. In 
other words, it is actually felt. 
In the searching for emotion within the social life of the Ave de Jesus I tried to 
take into account both the feeling and meaning aspect of the phenomenon. This meant 
that my own experience of emotion in fieldwork took an important place in 
understanding the Ave de Jesus' meaning for suffering and compassion. Though I do 
not share their beliefs I was immensely moved by their aesthetic of suffering and 
compassion - how they beautify suffering and compassion. And it was certainly due to 
the fact I was moved by Master Jose's speech that the Ave de Jesus thought I could 
understand them. Because my emotional experience in fieldwork made them and 
myself think to be closer to their own experience and meaning dimension of suffering 
and compassion, I thought that the aesthetic and the affective to be central elements to 
any enterprise to understand their sociability. John Leavitt (1996) contends that 
empathy and sympathy are central experiences to the methodology of ethnography of 
emotions. This is so because ethnography of emotions goes beyond the semantic. In 
other words understanding is not an end but the beginning of the search. Indeed, he 
claims both the aspects of emotions to be investigated; thought (meaning) and feeling. 
As he says: 
"While it does seem naive to assume the universality of particular affective responses, 
it is perfectly possible to play on one's own and one's reader's emotions to attempt to 
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convey those of the people under study not only in their meaning but also in their 
feelings. This is precisely what happens, without explicit acknowledgement, in good 
ethnography. " (Leavitt, 1996: 518) 
I shall give more detail of the methodological strategies I employed. I use the 
term strategies for it is the fieldwork which really determines the appropriate 
methodological `approach'. It is only when you face the field, so to speak, that you can 
choose the strategy which will be best for the object of study. Sometimes `the best' 
strategy is simply the one which is at all possible to use. The thought that the 
anthropologist could participate in the whole range of a group's activities is a good 
example of this situation. An anthropologist cannot be expected to be able to overcome 
social categories; her gender, age, ethnicity, etc. will affect - no doubt limit or impede - 
her socialisation `into' the group. As I said before it is the field that frames the 
methodological strategies of studying one group or society. We, anthropologists, tend to 
think that intense participation is the best path for understanding. From my own 
experience with the Ave de Jesus a constantly presence in the community brought about 
a kind of uneasy situation. As a community of penitents which regards themselves 
having a saintly life my constantly presence within the Ave de Jesus was always a 
reason for them been concerned with showing correct behaviour and suffering. Master 
Jose made me get to know that I should not be there so constantly. Thus, sometimes 1 
would only spend either a morning or an afternoon, other days, however, I would spend 
all day long with them. 
The primary assumption to be addressed is the necessity of having an intense 
approach to the group one will study. To grasp and translate the meaning of the culture, 
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the anthropologist cannot help but participate in the group's activities and to participate 
is more than to watch. The anthropologist will of course never think or feel exactly like 
those who make up her group of study. But to begin to comprehend the groups' belief 
system, the anthropologist needs to know who, when and how the component ideas are 
expressed. It is through this that she will be able to relate these expressions to their 
context. Linked to this issue we can recall the concept of language games and forms of 
life described by Wittgenstein. Jacob Meloe's philosophy of language (1983) puts the 
view like this: how much you learn how to do hinges on how much you know, doing is 
the best route to meaning. 
Since I want to understand the place of rationality and emotions in the social life 
of the Aves de Jesus, I included in my observation not only rituals and their system of 
beliefs but also their day-to-day lifestyle. This means that I tried to participate as much 
as possible in domestic activities, in conversations with members of the group. I also 
participated in their religious activities - rituals and celebrations held realised within 
the community and also their regular journeys to Padre Cicero's shrine, and in 
mendicant deeds9, for example. While I was able to have a better understanding of this 
activity I also observed the reaction of the different social groups to the Aves de Jesus. I 
also observed as well the response of, for instance, the Roman Catholic Church and its 
laity, and the pilgrims who had travelled from outside Juazeiro. 
9I should make it clear that I did not go with them in daily mendicancy. Mendicancy is regarded as 
a male activity and I did not want to force my presence in such situations. However I tried to have 
information about this practice from the members and some neighbours. In the meantime I was 
able to get an idea of this activity when they went on pilgrimage to the Our Lady of Sorrow Church 
when they would also practise mendicancy. 
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Since I want to understand the Ave de Jesus' moral conception of the world, I 
tried to grasp the place of the emotions and reason in their social life. In order to reach 
such an objective I focused on the moral assessments connected with their expression of 
emotion. The term of `hypercognized' emotions1° (those emotions well valued and 
stressed in a culture) was used for this purpose (see Hellas, 1986; Bateson, G., 1958; 
Rosaldo, M., 1980). 1 also took into account possible differences in the construction and 
representation of the moral sentiment they express. 
As I mentioned earlier, I intended to take into account the social and historical 
forces which have contributed to the occurrence of the social phenomenon which is the 
very issue of my work. To help accomplish this objective I investigated historical 
reports and novels about the region (genres, we might note, blurred in Geertz's 
contributions to anthropology) and the historical socio-economic and political structure 
of Juazeiro do Norte. Connected to this issue I tried to discover the social background 
of each member of the Aves de Jesus. This was quite difficult because they are not 
allowed to discuss their past. This could be overcome, however - by interviewing 
neighbours and people that had been living in Juazeiro do Norte for long time and know 
the history of foundation of the Aves de Jesus, such as the Priest, Padre Murilo. 
10 The idea of hipercognized emotions can be traced back to Ruth Benedict's concept of culture 
configuration. Bateson (1958) inspired by Benedict coined the concept of ` standardised affective functions' 
that cover the notion of hipercognized emotions I am working with. 
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The main techniques used in my research: the diary; systematic observation; 
participatory observation (see above); interviewing; and the recording of oral history, 
holy songs and `causos'. I visited Juazeiro do Norte during pilgrimage time and at those 
occasions that the Ave de Jesus would have a holy celebration of their own. Every visit 
lasted around fifteen days (Days of visiting them. The period in Juazeiro usually lasted 
around twenty days) and I usually spent all day long with the Ave the Jesus, that is, 
having lunch and supper with them. The day always ended at six o'clock of the evening, 
the Angelus's time. Then I would go back to the Town centre, and they would make 
their prayers. 
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CHAPTER II 
A Brief Outline of The Socio-Historical Foundation 
of The Practice of Penance in Juazeiro do Norte 
1%, QUINTO IMPERIO 
Triste de quem 6 feliz! 
Vive porque a vide dura. 
Nada na alma the diz 
Mais que a licäo da raiz- 
Ter por vida sepultura. 
Eras sobre eras se somem 
No tempo que eras vem. 
5er descontente e ser homem. 
Que as forgas cegas se domem 
Pela visao que a alma tem! 
(in "O Encoberto" 
, 
Fernando Pessoa) 
The Ave de Jesus practising penance 
in front of the Church Our Lady of Sorrows 
The practice of penance is quite ancient and was a very common form of 
millenarian activity in the thirteenth and fourteenth centuries. At that time it was a 
traditional ritual performed in processions endured by the Catholic Church that 
implemented and prescribed it as a form of indulgence. In Brazil this kind of practice 
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was introduced by the early Catholic missionaries who also contributed to messianic 
. tendencies among the inhabitants of the backlands (Anderson, 
1970)1 
The image of penitence belongs to a long tradition within Juazeiro's culture and 
its historical foundation. Indeed, we can regard a historical personage, from north- 
eastern Brazil-Ceara -, Padre Ibiapina (1806-1883) as one of the sources of the main 
moral and religious support for the current forms of penance in Juazeiro do Norte which 
are endured by a wide range of penitent groups. 
Padre Ibiapina rebuked wealth, prostitution, envy and the exploitation of others' 
work. In order to put into practice his particular view of the Bible he founded a 
missionary `institution', the `Casas de Caridade' - The Charity Houses - which would 
have a powerful impact on religious life in the backlands of the northeastern Brazil. The 
staff of these Charity houses were made up of a lay order, also created by him, called 
"Beatos". The beatos were recruited mostly from the lower classes and they undertook 
difficult training, wore habits and took vows of chastity and poverty (Anderson, 1970; 
Della Cava, 1970 ; Paz, 1998). 
Although these lay orders were never officially recognised by the Church, others 
Priests, such as Padre Cicero, continued to ordain beatos after Padre Ibiapina's death. 
The main elements which frame the way of life of those who belonged to a lay order 
were threefold: wandering about bringing spiritual and material support (repairing 
' In 1850 in the State of Ceara, in a town called Crato- which borders on Juazeiro - missionaires 
had recently arrived from Europe preaching the approach of the end of the world. According to 
Anderson (1970) "Religious zealots sallied forth from the church of Crato, weeping and praying, 
and scattered out in disorderly fashion over the countryside. These " Serene ones " at first lived by 
alms but, since public charity could not support them all, many began to practice large-scale 
robbery. "(Anderson, 1970: 30) 
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churches, cemeteries, and so on), mendicancy and chastity. However, at the beginning 
of the twentieth century these religious orders and activities went into decline. 
According to Anderson (1970) they turned out to be "somewhat disputable individuals 
who wandered about from village to village, begging alms " (Anderson, 1970: 34). But 
even nowadays in Juazeiro and nearby, many penitents who have no links - official or 
unofficial - with Church organisations can be seen, dressed as "beatos" and begging. 
Others manage to cluster themselves into a community enacting a particular form of 
penance (for instance the Ave de Jesus, The Flagellant Brotherhood of Barbalha (self- 
flagellants), and Danca de Säo Goncalo (Dance of Saint Goncalo)). 
iý 
1 
Beato da Cruz (Beato of the Cross) 
He was rich farmer during the 1890's 
Beato Francelino 
Another beato from the time of Padre Cicero 
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In order to understand the implications of such a religiosity it is necessary to look 
at aspects of the Romanization of traditional Catholicism in Brazil. The Catholicism 
brought by the Portuguese to Brazil was mainly characterised by a collectivist system 
and numerous festivities. 
Indeed, Catholicism in Brazil, until the second half of the nineteenth century, 
stressed non-liturgical activities, that is to say those that were enacted by the 
community as a whole with a certain level of autonomy from the ecclesiastic hierarchy. 
Festivities, processions, and "novenas" (when a group of faithful cluster together mostly 
at night to pray for nine weeks) were some of those ritual activities which were 
organised by the laity either through brotherhoods ("irmandades") or secret societies 
("confrarias") which in turn were either third orders or practised individually. This form 
of Catholicism would be called Popular or Rustic Catholicism, the kind of Catholicism 
closely linked to Portuguese traditions, that is devotional, mystical, whose its main 
religious expressions are the miracles and the so-called "superstitions" (magical rites). 
Because the rituals and beliefs of this form of religiosity were based on devotion and 
the worship of the saints and souls, the relationship between people and God were 
carried out regardless of the presence of a priest. The remarkable role of the laity in this 
Traditional Catholicism, enacting their religiosity through praying, blessing, healing 
with or without ecclesiastical authorisation, was such that we can understand the lay 
orders as the dynamic element within Popular Catholicism. This fact was so strongly 
present that clerics had a secondary role in the religious life of the faithful during that 
time (before Romanization) (Oliveira, 1976, Paz, 1978). 
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Besides the characteristics of traditional Catholicism to which I have referred, 
the very fact that there were too few priests to fulfil the demands of the population also 
contributed to the clergy being of secondary importance in rural areas (Della Cava, 
1970). 
The upper hierarchy of the Brazilian Catholic Church (the episcopate), in trying 
to overcome such an unfavourable development, devised a reformation policy in the 
second half of the nineteenth century. This policy was called the "Romanization of 
Brazilian Catholicism", which tried to establish in Brazil a hierarchy based on a model 
that had been established in many European countries since the sixteenth century. 
According to Teixeira Monteiro (see Renata Paz, 1998: 23), the policy of Romanization 
was influenced by the long crisis the Church had been undergoing since the French 
Revolution, resulting in its loss of secular power. In trying to restructure its political 
dominance, the Catholic Church would stress and focus on spiritual power. 
Indeed the Romanization of Brazilian Catholicism was meant to be the 
centralisation of devotional aspects within ecclesiastical power (Azzi, 1978; Oliveira, 
1976). In order to achieve such a political goal the Roman Church thought that the 
transformation of people's religiosity was necessary and indeed many devotional forms 
were devised to replace popular religious manifestations. 
Amongst the new forms of devotion created by the Church of Rome was the 
Sacred Heart of Jesus which was meant to substitute the devotion to "Bom Jesus", a 
traditional and popular devotion in Brazil. Both cults celebrate the Cruxification of 
Jesus. However, the devotion to The Sacred Heart of Jesus was meant to be the proper 
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way to honour Jesus and indeed it is done by the giving of holy sacraments, the true 
source of divine bliss (Azzi, 1978, Oliveira, 1976). Nevertheless, the population of the 
Backlands did not just passively accept it, but on the contrary provided their own 
interpretation and form to the devotion to The Sacred I leart of Jesus. During the year of 
1888 a severe drought throughout the Sertäo ravaged many peasant families with 
starvation. Padre Cicero, together with two more clerics promised to build a church in 
honour of the Sacred Heart of Jesus in order to ease such a difficult situation. On the 
first day of March 1889 an extraordinary event took place in Iuazeiro whilst Padre 
Cicero gave holy host to a Rea/a, a woman called Maria de Araüjo. It was reported that 
the white host she received bled and, people actually thought it was the very Sacred 
Heart of Jesus, This event went to recur many times, however the Church never 
recognised it as a miracle. On the contrary, it condemned the events and regarded them 
fakes, punishing Maria de Araüjo, who was forbidden to receive the white host and 
Padre Cicero, who was suspended from giving sacraments, preaching, counselling, and 
hearing confession. Actually all that was left of his responsibilities were those activities 
typical to the laity, for instance praying, blessing and giving advice (Paz, 1998, 
Anderson, 1976). Delta Cava (1978) says that only the faculty of celebrating mass was 
left to him. 
It was not long before the huge population of the hinterland started to enact a 
strong religious devotion and cause commotion. A few at a time they arrived in Iuazeiro 
to seek miracles for themselves and show their love for Jesus Christ and Padre Cicero. 
Although Padre Cicero never disobeyed the Church, he maintained his conviction, 
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supported by the faithful, that the events which first began in March were a true 
miracle. He also understood these events as being a divine sign against liberal doctrines, 
that is to say, the Republic, Positivism, Masonry, civil marriage, and so on. Moreover, 
he saw such institutions as being the very sign of the approaching final end to the world. 
The event of I st March was therefore interpreted by the people differently from 
that of the established Church, which gave devotion to the Sacred Heart of Jesus a 
meaning quite distinct from that intended by the Church. Despite all the attempts of the 
Church to control the situation and make its view prevail, the population of the 
backlands managed to endow reality with its own view and meaning through the use of 
principles of validation. According to Azzi (1978), the pilgrimage to Juazeiro can be 
understood as a ritual which the popular classes use to defend their own form of 
religiosity (traditional Catholicism) and in so doing resist and react against 
Romanization (Azzi, 1978: 1 16). As Renata Paz (1998) pointed out, this reaction has its 
own particular features characterised by tension and conformity, as it endures a direct 
relationship between saint and faithful with no institutional intermediaries, whilst 
otherwise including the Roman Catholic devotions within its complex religious practice 
(Paz, 1998). 
Beatos From The Past, Penitents From Nowadays, and Other Social 
Actors in Juazeiro do Norte 
The Serenes, a group of penitents who wandered around in the nineteenth 
century, weeping and announcing the final days - as I have mentioned before -, and the 
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Beatos who staffed the Casas de Caridades founded by Padre Ibiapina, can be regarded 
as "early" forms of penitents in the Sertäo of Cariri, or at least the ones which were 
recorded by the historians (Anderson, 1970; Della Cava, 1970). So far I have not 
differentiated between "beatos" and "penitents" although there is a clear distinction 
between them. The category of Beatos, in contrast to penitents, has a strict meaning, as 
this lay order was traditionally "ordained" by a member of the ecclesiastic hierarchy. 
Nowadays, it comprises those people who belong to the laity and help the cleric in the 
daily matters of the church and its festivities. Penitent, as I am using it here, is a broader 
category associated with a way of life which endures suffering (in the sense of self 
inflicting suffering). Therefore, the beatos from the past could be regarded as a specific 
category of penitent. 
Although these early penitents are not part of Juazeiro's history itself, they are 
strongly linked to it as they happened to occur in the state where Juazeiro is sited and, 
as I hinted before, the historical character of Padre Ibiapina had a particular influence 
on the religiosity of Padre Cicero, who came to admire Ibiapina's work through his 
father (See Della Cava, 1970). 
Although the "Casas de Caridade" (Charity Houses) were not forbidden by the 
ecclesiastic authorities after Romanization, they were merely tolerated. Padre Cicero 
himself gave continuity to Padre Ibiapina's work. But he ruled the Casas de Caridade in 
a different fashion to Padre Ibiapina in order to avoid direct conflict with the Church. 
Although Padre Cicero's beatas had taken the vow of chastity, they did not live indoors. 
Rather they lived in their own houses, sometimes worked for a living, or sometimes 
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received the financial support from Padre Cicero. But being merciful, pious, chaste and 
obedient were qualities still requested of them (Paz, 1998). 
Padre Cicero also ordained male beatos. One of them, Beato Ze Lourenco, 
would found a religious community on a piece of land given to him by Padre Cicero in 
the Crato, a city which borders on Juazeiro. The community of Caldeirao, as it was 
called, came to be one of the most famous messianic movements in northeastern Brazil 
at the very beginning of the twentieth century (see Anderson, 1970). 
As many pilgrims arrived daily from all over the northeast since the miracle of 
1st March 1889, Padre Cicero settled them in Caldeiräo, making sure they would be fed 
and given work. Ze Lourenco also managed to encourage many pilgrims, migrants, and 
devotees to Padre Cicero to come to Caldeiräo through his own display of virtue while 
he wondered around the backlands praying the words of Jesus Christ. By 1936 
Caldeiräo had reached four hundred houses and a population of two thousand people 
(Anderson, 1970). The members of this religious community lived together and were 
ruled by a strong asceticism guided by the principles of prayer and work. Living in an 
"egalitarian" organisation, they shared everything and also practised charity with 
outsiders. Because they had very efficient economic organisation they managed to store 
crops in order to survive during the periods of severe drought. They gave part of this 
crop to the many outsiders who were starving (Anderson, 1970). The Caldeiräo 
community ended up like many messianic movements in Brazil (for instance Canudos, 
Pedra Bonita, Rodeador, Contestado, Muckers); vanquished, smashed, and annihilated 
by government troops. 
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There were other kinds of penitents who did not belong a particular lay order or 
to a religious community. At Padre Cicero's they were called time "beatos", as they had 
his moral and religious support for practising penance. They wandered around alone, 
individually praying and begging for food. 
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Today when walking down Juazeiro's streets penitents can be seen wearing their 
own attire, a particular form of dress and colour, sometimes brown to remind people of 
Saint Francisco. Sometimes "colourful" in red and purple reminding people of Jesus' 
Passion and Crucifixion, sometimes black reminiscent of Padre Cicero, but all of them 
have a rosary around their necks, often more than one. In addition, they always bear a 
form of penance devised by themselves. They do not live in groups or share a 
community with others of their own kind. They wander about. Some ask for food, 
others for money. As the image of suffering is linked to penance, they are respected by 
some inhabitants of Juazeiro (a subject that I shall discuss in more detail in another 
chapter on Suffering) and also gain the attention of those who go to Juazeiro as a kind 
of religious tourist. While I was on fieldwork during times of great pilgrimage to 
Juazeiro, I met some tourists. One of them, a photographer from the south of Brazil, 
asked me if the members of the group I was studying were as mad as those penitents we 
had met walking around. I have a strong suspicion that these tourists are in search for 
the exotic which they relate to a lack of rationality, seeing "madness" and fanaticism 
rather than seeking a religious commitment or emotion. 
Many beggars make up the scenery of Juazeiro, especially during pilgrimage 
times and, together with many penitents enact a biblical image associated with Christ, 
when he went across the desert followed by his disciples begging and sleeping around 
in the shade of trees. These beggars and penitents give form to and express the very idea 
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of mercy, a kind of sentiment which was enhanced by the Houses of Charity founded by 
Padre Ibiapina, and kept on by Padre Cicero. 
Another type of penitent are the pilgrims, or "romeiros", as they are called. 
Certainly their penance is not part of daily life as it is supposed to be for penitents as 
they are strictly defined. Indeed, the "romeiros" are penitent when they undertake a 
kind of physical suffering or give up something as payment for a promise. Once the 
miracle is done, they do penance to honour the saint from whom they asked for help. 
Romeiros during a mass in the Church Our Lady of Sorrows 
On the journey to the pilgrimage shrine, that is to say as long as the "pilgrimage 
journey" lasts (the physical and spiritual journey, including the journey to the shrine, 
the stay, and the journey back), the "romeiros" build up a kind of emotional community 
where enthusiasm and the sharing of afflictions, sentiments and beliefs bind them 
together (Turner, 1974; Turner & Turner, 1978). 
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The Saint to whom they are paying a promise could be any one within the 
Catholic pantheon, but the place to go is Juazeiro, a holy land, indeed the Land of the 
Mother of God as it is called. I asked different pilgrims many times why they were 
paying a promise to a saint who was not Padre Cicero. I got the same reaction from all 
of them. They always looked back at me as if I were a kind of alien (well, I guess they 
were justified) who asked nonsense questions, or questions to which they could not give 
a proper answer. Of course, a true anthropologist never gives up being a joker so easily. 
So I insisted and many then tried to find the answer I was looking for. It is possible to 
get different reasons from them: a feeling, a thought that came to them, the resemblance 
of the nature of the will of the saint, or just because they are traditionally a devotee of 
that saint in keeping with their parents' devotion. But they would make it clear that 
such replies did not matter because they still love Padre Cicero and regard him as the 
most powerful Saint. 
They bring with them tokens which are left in Juazeiro, tokens representing the 
accomplishment of their promise and the payment for it. They leave a cross the size of 
the person who needed divine help, a piece of wood representing the part of the body 
which was healed, hair which was growing throughout the time the miracle took to 
occur. They also leave written messages of thanks for the miracle, expressing all their 
love for Padre Cicero and Our Lady of Sorrows and they ask for further miracles. The 
messages are mostly written by someone else as many of the "romeiros" are illiterate. 
We could ask why the messages have to be written if they could resort to a single 
prayer. Living in a world were the written culture rules and defines who the rulers are 
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and what is true, I guess it is quite reasonable to send a written message to the saint you 
may be devoted. It certainly is more powerful. The will is turned concrete in a written 
message, apart from the very power aspect of the literate culture to those who cannot 
read and write. 
All these tokens are collected in many places in Juazeiro. Generally they are kept 
by the beatas and beatos and displayed in special rooms to all kinds of visitors: pilgrims, 
tourists, journalists, anthropologists, and so on. It is interesting to observe how these 
tokens themselves gain sacred overtones. The "romeiros" enter these rooms in silence, 
bearing strong feelings of admiration and respect. They regard them as sacred objects, 
and some make the sign of the cross before them. The bigger and tougher the promise 
that the token represents the more it is admired and respected. In other words, the 
greater was the suffering undergone by a penitent, the greater the value given value to 
the token which represents such a tough penance. The dimension of devotion is clearly 
represented and expressed by the size of the sacrifice, that is the suffering undertaken 
by one (I shall develop this subject- suffering and truth - further in chapter four). 
Belonging to the category of "romeiros" is a group of indigenous people called 
Pankararu, a lineage of the Gerinpankö people, who live in the state of Alagoas and 
undertake a pilgrimage to Juazeiro in honour of Padre Cicero and Our Lady of Sorrow. 
They make their own homage, dressing themselves in particular ritual clothes and using 
songs (especially one made of calabash with small stones inside, which when shaken 
produces a rain-like sound) from their own cultural tradition. Their image among other 
"romeiros" and devotees of Padre Cicero, at least among of those I managed to ask, is 
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associated with Adam before the fall, as those who are innocent and not yet corrupted. 
When I asked Master Jose, the Ave de Jesus leader, about the indigenous people, he 
told me that Adam was the first indigenous person. He also said to me that 
"The indigenous peoples are right. We are their sons. The while man killed them and 
took their land, but they will come before the final end of the world! " 
The Pankararu people on pilgrimage to the Church Our Lady of Sorrows 
Near Juazeiro, in a city called Barbalha, there is a group of self-flagellants 
called "Irmandade da Cruz", or "Irmandade de Sao Pedro". This brotherhood was 
founded at the beginning of the twentieth century when Padre Cicero was still alive. At 
that time self-flagellation was also practiced by "beatos" who did not belong to the 
Flagellant Brotherhood, for instance Beato Elias and Beata Maria Tobias. 2 
The members are all men. The current leader, or "dicuriäo, is a seventy eight 
year old called Joaquim Mulato de Sousa. Although the members follow the same 
2 This information was given to me by the actual leader of the Flagellant Brotherhood, Joaquim 
Mulato de Souza. He also said that Maria Tobias inflicted herself with physical punishment indoors 
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religious practice (ritual), they do not share a particular social life with its own form of 
organisation. Because it is a male brotherhood, their wives and daughters do not take 
part in the rituals, and even the sons have no compulsory participation. Some of the 
members work on the land (each on their own piece of land, with no sharing of crops), 
others work in commercial activities. Therefore, the self-flagellation is more a ritual 
than what we would call a religious community, or way of life. Although it can be 
associated with particular social aspects, it does not embrace all the members in a 
unique social web of interrelationships and activities aside from the context of the self- 
flagellation ritual. Certainly they have a stronger moral yardstick than the other 
inhabitants of Barbalha and they do share beliefs and practices. Although they do not 
withdraw from the outside world, there is social control of the member's behaviour, as 
a member of the brotherhood should not go drinking and dancing. But when I asked the 
leader about their moral constraints, he replied: 
"You Miss 3, a Penitent is not a Priest. " 
He wanted me to understand that they have a common life, but with a mild 
asceticism normally found in pious men, truly faithful to God. The ritual of self- 
flagellation does not replace the official sacrament given by the Church, thus they 
in the Houses of Charity - "Casas de Caridade"- as women should not walk at late hours. In his 
own words "A woman is very fine thing, if they are mixed up with nien it turns into a mess " 
3 You Miss, "sua menina ", or something like "Hey Miss ". This form of addressing someone is 
typical from one who thinks himself subordinated in educational and wealth terms but regards 
himself as being at superior level of hierarchy according to age. It is an ambiguous form of address 
that conveys both subordination and superiority. Addressing someone in this way is reinforcing 
both the socio-economic and age hierarchy. Clearly Mr Joaquim Mulato was quite upset with my 
concerns about their moral code of behaviour, so that he addressed me in such a way to make clear 
that, although I have a formal education, he is still older than me and deserves respect. Therefore, 
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attend Sunday mass, and receive the holy host. This participation in liturgical activities 
allows them to be regarded in high consideration by the Priest of Juazeiro do Norte, 
Father Murilo - Padre Murilo. Conversely, the Ave de Jesus do not take the sacraments 
given by the Church, and thus they are regarded as having a distorted view of 
Catholicism by the eclesiastic hierarchy (a point I shall discuss further). 
The Flagellants Brotherhood is presided over by laymen who meet at late hours 
of the night in cemeteries to pray for the souls of the dead. The ritual traditionally 
happens during the holy week, Easter, precisely on Friday, the day that represents the 
Passion of Christ -. The "Penitents of the Cross" as they are called, dressed in black, 
with their faces covered by a veil to keep them from been recognised, proceeded to the 
cemetery singing holy hymns. When they reach the cemetery they self-inflict 
punishment, using leather straps, or cotton strings with sharp objects tied to them. 
Joaquim Mulato, the leader of the Flagellants Brotherhood 
although Mr. Joaquim is reinforcing two social orders at the same, time he is also subverting a 
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1- ----- -- - 
Since it was founded, the brotherhood has changed many of its ritual aspects. 
Currently the idea of not being recognised is not as stressed as it was in the past (See 
Queiroz, 1973). Although they still believe that recognising any of the penitents whilst 
undertaking the ritual brings bad fortune to the recogniser, nowadays everybody knows 
who belongs to the brotherhood, and thus the affiliation link is not kept as secret as it 
was in the past. However, they still wear veils, but more as a symbol of humbleness, for 
one who is self-flagellant should not enter into the activity with a spirit of flamboyance 
or self-regard. 
As Joaquim said: 
"Each one must do it by himself. It is a matter of faith... If one does it out of pride, to 
show off, it has no value, it is worthless. " 
Because of the process of urbanisation which has brought tourism to the area, 
other aspects traditionally kept for years have changed. For instance, self-infliction of 
hard physical punishment is no longer restricted to Easter; they now perform their ritual 
of suffering at other times too, during different periods of pilgrimages, for instance on 
the Ist of November (All Saints' day) and the 2nd (when the dead are remembered). It 
usually occurs when television crews go there seeking exotic images to broadcast all 
over Brazil. Although Joaquim has imposed some restrictions on doing this, he 
understands that there is some good in showing their penance on television. 
supposed power relationship based on a socio-economic principal of hierarchy. 
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"We do not normally do self-flagellation on the Ist of November. On this day we pray 
the "terco "(third part of the rosary), sing the holy song for the dead ("ladainha'), we 
pray the Salve-Rainha. 
we did perform it this time on the Is" of November because the "TV people" would 
represent what there is in our penance ". 
They also go to the state capital Fortaleza to perform their ritual as a kind of 
"show" for tourists to fulfil the wish of the mayor of Barbalha. The mayor has also 
asked them to incorporate into their ritual a group of women who sing old hymns for 
the dead called "incelencias". Master Joaquim justifies all these new aspects of his 
penance as a result of the "movement of folklore". He is aware of it being a matter of 
secular concern. Indeed the mayor of Barbalha seems to be trying to preserve the folk 
culture as a value in itself and also as a means of attracting tourists to Barbalha rather 
than as a religious duty. 
According to an informant whose family is originally from Barbalha and who 
passed her childhood there, the group of Flagellants used to ask for alms. As we were 
travelling together back to Recife she talked to me about the time when she used to 
spend her vacation with her grandparents in Barbalha. She remembers being scared by 
those penitents, as she was afraid of recognising one of them and she recalls her 
grandmother leaving food for them outside the front door. 
On a steep road on the way to the Horto (a place of pilgrimage within Juazeiro 
where, Padre Cicero's Statue stands together with the Church built in honour of the 
Sacred Heart of Jesus), at the house of Joaquim Pedro da Silva, every Sunday and on 
holy days a group of penitents gather together, dressed in white to sing and dance in 
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honour of Sao Goncalo4. Part of Joaquim Pedro's religious duty is to give room in his 
house to the many pilgrims who stop over, and even make food available to them at no 
charge. 
This group has a close link with the female "Religious Sisterhood of Our Lady 
of Sorrow" - "Irmandade Religiosa Nossa Senhora das Dores". This sisterhood was 
founded and led by a woman called Madinha Dodo who died in October 1998 in 
Juazeiro do Norte. In Joaquim Pedro's words, 
"She was the mother of everybody. Everything she had was meant to be given as alms... 
she had no bitterness and found it easy to pass time with different sorts of people. She 
liked everybody, "embraced" everybody, poor, rich, black, white, police. All of them 
respected her and would do anything for her. " 
I understand that Joaquim wants to convey through these words not only 
madinha Dodo's goodness but also her political power. 
Madinha Dodo was originally from a place called Santa Brigida -a city situated 
in the backlands (Sertäo) of the State of Bahia. There she met a "beato", called Pedro 
Batista, who wandered the Sertöes healing, praying, and calming down the mad before 
settling down on a piece of land in Sta. Brigida (Bahia) handed over to him by a local 
political boss, a "Coronel". The interest of this local political chief in helping Pedro 
Batista was far from any religious concern, for the link was a political matter based on a 
system of reciprocity of duties and favours typical of a paternalistic political 
organisation. As Pedro Batista was a strong charismatic leader, he managed to gather 
around his figure a huge number of people who regarded him as a substitute for Padre 
4 For more details about this traditional manifestation of catholicism see Queiroz, M. I. P. (1998) 
Sociologia e Folclore- A danca de Sao Goncalo neun povoado bahiano (sic). Secretaria de Cultura e 
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Cicero. Indeed many considered him as being Padre Cicero himself, reincarnated. 
Therefore, the loyalty from these people to Pedro Batista would represent a political 
support the local chief to himself However, this does not mean that Pedro Batista was 
manipulating his followers, rather he had, like Padre Cicero, a strong social 
commitment to them. 
Indeed he would do his best, in his own way, to enable all the conditions for 
these families to achieve a decent standard and quality of living, in other words work 
and the ability to fulfil other social aspects of their own cultural life (religiosity, 
marriage, building alliances ties of reciprocity and so on). Managing to work or having 
a piece of land is a pre-condition for enacting a whole range of cultural dimensions that 
allow one to take part in a community/society and therefore conceive oneself as a 
human being. It seems obvious, but it is not that easy to render a proper social way of 
life to those who live alongside starvation in the backlands. 
Pedro Batista's community would later be regarded as a messianic movement5 
as he preached the end of the world, and led his followers in accordance with a strong 
religious morality. When he died he left the land of the community to the Government 
for it to distribute it among its members. The community of Pedro Batista had an end 
that was distinct from many messianic movements in Brazil in that it did not undergo 
violent intervention by the military and local police. Based on this fact, the current 
Mayor of Sta. Brigida is carrying out a kind of tourist marketing campaign which says 
Turismo, empresa Gräfica da Bahia. 
' The community of Santa Brigida exits to this day. It has recently been receiving support from the 
mayor of Santa Brigida who is using it to attract tourists. 
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that Pedro Batista is the "Conselheiro" who succeeded well. The allusion to 
"Conseiheiro" refers to a historical messianic leader called Antonio Conselheiro who 
ruled a huge community in the sertäo of Bahia (Canudos) which was annihilated in a 
violent and cruel offensive by federal troops (see, Cunha, E. 1979; Facö, 1991; Moniz, 
1978). 
Madinha Dodo played a very important role in the community of Sta. Brigida. 
She commanded the religious life of the sisterhood of Our Lady of Sorrow that gave 
assistance to the sick and helped people to have a peaceful death. She also gave support 
to the Dance of Sao Goncalo group (mentioned before). After Pedro Batista's death, 
Madinha Dodo moved out of Santa Brigida to Juazeiro, taking all the religious 
traditions, beliefs and activities with her. Joaquim Pedro, leader of the Dance of Saint 
Goncalo group in Juazeiro, also went to Juazeiro, and together they created a bridge 
from Sta. Brigida to Juazeiro through a particular form of devotion and religious 
practice. Indeed the Dance of Sao Goncalo has a calendar of celebration which is 
shared by both the communities of Juazeiro and Sta. Brigida. During the month of 
October and until the beginning of November (the I" and 2th1, the celebrations of All 
Saints and The Dead) the Dance of Sao Goncalo takes place in Juazeiro, and the 
members of the Sta. Brigida Community go there, as they say, to help enact the 
celebration. During the month of January, it is the turn of Juazeiro's community to go to 
Sta. Brigida and help maintain the tradition of Sao Goncalo. 
During the period of the celebration of the dead, and All Saints, I had the 
opportunity to observe the Dance of Sao Goncalo in Juazeiro do Norte. They start their 
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ritual in the morning with a kind of "mass"6, have a break for communal lunch and then 
dance all day long until they are exhausted, as a kind of penance. Within this group, 
feast and penance, joy, entertainment, pleasure, suffering and religious duty are all 
bound together. At first sight it is rather strange for an outsider to see dancing and 
singing as penance, but considering the way it is done, dancing and singing all day long 
in a small room with no fresh air, we would come to agree that it is in fact a hard ritual. 
Indeed many have to sniff ammonia to keep themselves from fainting and having 
headaches. Actually I did the same myself although I was not taking part in the ritual. 
The dance follows a specific pattern which is repeated many times and counted 
as another dance, as they say another "roda" - "turn", "cycle". Each "roda" lasts the 
time of a song and is counted in order to be offered in equal numbers to Säo Goncalo 
and Padre Cicero7. The offering is a solemn moment when a prayer is said, a "Salve 
Rainha" (part of it sounds like Latin, or at least they want it to), and all of them hold a 
candle which also represents an offering to both Saints. Because it is the day of the 
dead, Joaquiin Pedro prays for all the souls and pleads to all the Saints for salvation, 
Padre Cicero and the Spirits of Light'. 
6I am using the term "mass" as Joaquim Pedro used this term when being interviewed by me. 
The Dance of Sao Goncalo was brought to Juazeiro by Joaquim Pedro who came to be a devotee 
of Sao Goncalo when he was in Santa Brigida - Bahia. He went there in 1947 attraced by a 
"messianic" movement led by Pedro Batista. There he met Elisio Barbosa who led the Dance of 
Sao Goncalo there. When he migrated to Juazeiro he wanted to pay homage to Padre Cicero also. 
He went to Madrinha Dodo to ask for advice, who said to him that the right thing to do was to 
share the "rodas" of the Dance with both Saints, Sao Goncalo and Padre Cicero. 
s Curiously the term "Spirit of Light" belongs to Kardecist Religion, but Joaquim Pedro is using it 
to name all the Saints. 
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Joaquim Pedro, the leader of the Dance of Sao Gomalo, practising penance 
After that a folk culture group called "Mineiro Pau" would join them, and 
perform their own dance. Then all together they would undertake a procession, a kind 
of religious parade, that carries images of Padre Cicero, Sao Goncalo and Our Lady of 
Sorrow to the Church of Our Lady of Eternal Help, where Padre Cicero's body was 
buried, and to the Our Lady of Sorrow Church. While they travel along they are 
escorted by many "romeiros" and dwellers of the neighbourhood. The image of Our 
Lady goes first carried along by two women and then comes Padre Cicero's image 
carried by two men, and last of all Sao Goncalo's image carried by two other men. The 
procession finishes when they go back to Joaquim Pedro da Silva's house, and then a 
balloon is launched into the sky. 9 Before the balloon is launched a kind of auction is 
9 This depiction is restricted to an observation made in November during the celebration of the 
dead. It is likely to take on different aspects in other religious celebrations or periods. 
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held in order to raise money for the community, and to make the Dance of Säo Goncalo 
possible. Material support also comes from those promises made by the faithful to give 
an animal, such as a goat, etc. 
In Portuguese tradition Sao Goncalo is represented as a lover of music and a 
matchmaker (match-lover). This last aspect does not remain in the Brazilian version, 
but people still sing and dance to celebrate their devotion to him. Therefore, they do not 
only dance and sing as a penance to pay a promise or get rid of their sins, but also to 
show their love to Sao Goncalo, and of course to Padre Cicero. One can also offer a 
number of "rodas" (turns) as a promise to another Saint. 
The instrumental character of the ritual of the Sao Goncalo Dance, though not 
limited to it, is obviously present when compared to The Brotherhood of Flagellants and 
the Ave de Jesus (as we shall see further) community. Neither the Flagellant 
Brotherhood nor the Ave de Jesus undertake their ritualistic penance as an instrument 
for healing or accomplishing any material will. It is rather a matter of salvation alone. 
However, I am not convinced and do not have enough material to verify that the 
members of the Flagellant Brotherhood do not enact instrumental rituals commonly 
practised within "Popular Catholicism", for instance promises and "benzencäo" 
('blessing'). Because their religious ritual does not render a whole system of social 
activities as it does amongst the Ave de Jesus, I think they might share and enact many 
other beliefs and practices that belong to the wider complex of the Catholic religiosity. 
On the other hand, the Brotherhood of Flagellants and likewise the group of Sao 
Goncalo's Dance keep their religious commitment to the local church, attending mass 
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frequently and receiving the white host and all the other sacraments (marriage, baptism, 
etc). This attitude enables them to be regarded as by the local Priest as holding a truly 
authentic Catholic devotion. Meanwhile the Ave de Jesus is regarded by the clerics as 
having a distorted view of Catholicism. Although the Ave de Jesus maintain a Roman 
Catholic identity, they enact and endure their own form of religiosity which replaces all 
the sacraments offered by the local church. They do support and legitimate the Pope 
and feel his divine power is legitimate but they do not regard the local church as 
representing the very words of Christ. 
According to Master Jose, during a chat we had at lunch time in his house, God 
left three languages: Portuguese, Hebrew and Latin. The priests in Juazeiro do not 
understand Portuguese but speak another language, according to him, otherwise they 
would understand the truth which is written in Portuguese and in the Bible. All 
knowledge and truth comes from these very words in the Bible, in other words from the 
Portuguese language which was brought to Brazil with the monarchy that is regarded as 
sacred. 
To understand Master Jose's statement it is necessary to recall. the Brazilian 
colonisation which brought to Brazil a Catholicism very much connected to the 
Portuguese monarchy. At that time the Portuguese monarchy was infused with divine 
power, and Brazilian Catholicism was closely linked to Portuguese traditions. In Master 
Jose's words the Celestial Kingdom itself is the Kingdom of Portugal: 
"There in the Kingdom of 'Portugal, the Spiritual Kingdom is the very place where good 
and evil will be consecrated. There are just two words: heaven or hell. It is penance or 
hell. What you, Madam, have done here, you will present there. " 
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As the contemporary priests do not support many of the forms of devotion and 
beliefs that the Ave de Jesus sustain, for instance the final end of the world, and the 
Republic as a heresy, Master Jose thinks that they speak another language that is not 
completely wrong, philosophically speaking. But Master Jose's religiosity expresses not 
only traditional Catholicism, it has incorporated into its system of beliefs and religious 
practices many of the Romanized aspects such as the devotion to the Sacred Heart of 
Jesus. Master Jose's statements also express the dispute for the Brazilian people's 
identity between the Church and the State when the Republic was established (Azzi, 
1978). Being Brazilian and Catholic were two aspects of a single dimension of identity. 
As he said: 
"Listen, my dear, if one is baptised, one is Brazilian. But if one is pagan, one is not 
Brazilian. To God they are nothing. " 
Meanwhile the local priest Padre Murilo, is strongly hesitant about the religious 
status of the Ave de Jesus. In Padre Murilo's account they are true devotees and a pious 
people but they hold a narrow understanding of the Bible in so far as they maintain a 
very old tradition. 
"In a broad view, their concern is to search for the old missionaries, the same rhetoric 
of Padre Cicero, Frei Damido... taking penance as the only way to reach salvation. 
They reduce their own religiosity to the penance of the body. This is the synthesis of 
their behaviour: they are people who pray, fast, people who, when they are speaking, 
mix concepts and theories because they have not been truly evangelised.... " 
Although each penitent group holds a particular devotional practice and enact their 
own form of penance, sometimes sharing the same beliefs and practices, and other 
times not, they do accept and legitimate each other. Every time I asked each member of 
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of Juazeiro the Ave de Jesus are fanatics; for other ones, fools. But for many others they 
are the true devotees of Padrinho Cicero, the faithful who live on charity and have 
mercy for those who suffer. 
Although sharing the same sacred space and worshipping the same shrines, all 
the pilgrims, penitents and brotherhoods endure their individual form of penance, 
enacting particular rituals, sometimes sharing the same beliefs, sometimes holding 
distinct ones. Even being separate ritualistically they are nevertheless bound together by 
their devotion to Padre Cicero, and the sharing of the moral sentiment of mercy. This a 
kind of mercy which may either be tied to a ritualistic practice, for instance as with the 
Brotherhood of Flagellants, or the dissolving of sacred boundaries, fulfilling itself 
ritualistically in daily life through the practice of charity and mendicancy. But all of 
them together, pilgrims, beggars, penitents, members of brotherhoods and religious 
groups, enact the very drama of redemption. According to Eade & Sallnow (1991: 10), 
each pilgrimage is a way of performing or reproducing Jesus's sacrifice. And through 
this act of representation the devotees of my godfather, meu padrinho Padre Cicero, the 
sertanejos (people from the Sertäo) manage to interact and make use of a rich 
symbolism which is the very cultural core of their own way of life. 
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different groups of penitents about other forms of penance the answer was almost 
always all the same; The devotion to Padre Cicero is what really matters 
"Each one, my dear, has its own way to glorify "meu padinho Cicero ". They do their 
penance, I do mine. " (. reu Joaquim Pedro -- Danca de Sao Goncalo) 
Juazeiro do Norte and its devotional aspects associated with Padre Cicero and 
Our Lady of Sorrow, like many pilgrimage shrines (see Eade & Sallnow, 1991), renders 
a kind of religiosity which is built up from a multiplicity of practices and meanings that 
I have tried to depict. This capacity to incorporate and express a plurality of discourses 
seek compatibility is pointed out by Steil (1996), in the case of the pilgrimage to Bom 
Jesus da Lapa (Bahia-BR), as associated with a very universalistic aspect of 
Catholicism. Although the Roman Catholic Church constrains, or at least tries to, and 
imposes a certain frame to the devotional aspects of many shrines, the pilgrimages 
somehow manage to bring into being other meanings and practices. Meanwhile the 
Catholic Church incorporates the manifold discourses and views regarding them 
belonging to its own tradition, but still expresses an ambiguity towards them, as we can 
see in Padre Murilo's speech. The ambiguity in the Catholic Church concerning the 
unofficial forms of catholic religiosity, according to Peter Brown (1981) is closely 
related to the need of a modern mentality to define and establish the differences 
between the "popular" and the "erudite". 
In the meantime there is a multiplicity of views about the Ave de Jesus. 
Furthermore, they themselves can be regarded as enacting a kind of ideology which 
gives support to the prevailing order at which they are also at odds. For many dwellers 
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Chapter III 
The Ave de Jesus 
"My law will be undermined, but never defeated. It is sited within this place, called 
Juazeiro, the capital of'faith, Juazeiro of my Padinho Cicero Romäo Batista, Juazeiro 
of Virgin Mary, Mother of God, Our Mother, Mother of the sinful. Here in Juazeiro, the 
Promised Land that the Eternal God promised. The promise is penance until death. It is 
Penance or Hell, because penance is the light which frees our souls ftom hell! " (Master 
Jose Ave de Jesus) 
It was in a year during the seventies, maybe some time between the sixties and 
seventies, when a man named Jose from the State of Pernambuco in northeast Brazil 
had a sort of mystical call. According to him he had a thought, meanwhile his wife, 
Godmother ("Madrinha") Regina, says he had a mystical call, a kind of vision through 
which Padre Cicero put in Jose's heart the will to go to Juazeiro. The difference 
between thought and vision was denied by him. He did not like to talk about dates, 
family background and mystical experiences related to his personal history (I shall 
develop this issue in another chapter related to negotiating meaning). As a result, 
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The Ave de Jesus 
precise or at least non contradictory information about the personal life of the members 
of the group, particularly the leader's life, is something quite difficult to find. 
At the time of the thought or vision he was already married to Regina. Having no 
children they left behind their piece of land and undertook a pilgrimage to Juazeiro. I 
was unable to substantiate whether they were really peasants, however I felt that he 
wanted me to believe so. According to informants outside the group he had a small 
shop, a "mercearia", a kind of small supermarket, or grocery that sold food and other 
goods in Juazeiro before he founded the `Ave de Jesus' community10. I was also told he 
was well known for being a great story teller, being able to gather many people around 
him under the shadow of a tree to tell them stories of Padre Cicero's life, named 
"causos" by the people of the backlands of northeastern Brazil" 
In madrinha Regina's account they were about to leave Juazeiro after having been 
there for few days. However they changed their minds after they had an encounter with 
Our Lady which was revealed to me as a kind of secret. I was talking to Master Jose, 
when madrinha called me to show me something important. She was holding in her 
hands a small blue dress, and said that dress belonged to Mother Angela do Horto, a 
'o The Ave de Jesus number about 24 members. I was told by two members of the Ave de Jesus 
that the group was much bigger in the past. The decline of the number of members can be related 
either to the high asceticism requested to be one of them (what makes the convertion quite unlikely) 
and the withdran of the youth from the group due to the wish to get married. Although there is no 
marriage inside the group, the Ave de Jesus peform wedding cerimonies for outsiders and also for 
those who left the group to get married. The wedding cerremonies take place during the celebration 
of St. John in 24 th of June. This ceremonie is a traditional custom within Popular Catholicim 
when couples would get married by jumping the fire lit in honour of St. John's birthday. 
11 `Causo' is said to be the type, kind or style name of a story that tells of something that happened 
in the past. It is also called "passagem". Most report extraordinary events and something that has 
no objective evidence of its truth value. Although it is told as a tale, it intends to hold truth and to 
have been real. 
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penitent who lived in Juazeiro many years ago. This woman was the one who personally 
told Master Jose to live as a penitent, reminding people of Christ's words. Actually she 
was the one who also told them how they should enact a proper religious form of life, 
telling them what colours to use, how to dress themselves, the duty of living from 
mendicancy and so on. Master Jose did not become a penitent straight after meeting 
her, it seems he took a certain amount of time. To dwell upon the matter godmother 
Regina, madrinha Regina, told me that she actually lived with Mother Angela do Horto 
for a while. After being persuaded by Mother Angela do Horto, Master Jose bought a 
piece of land in a poor neighbourhood called Tiradentes in the outskirts of Juazeiro with 
the money he got from selling their house and the little shop they had in Juazeiro. 
Mother Angela do Horto lived by charity and, in madrinha Regina's account she 
lived in a small house without any kind of luxury; she was a woman who suffered, had a 
hard life, she was pious, merciful, a virgin and very tiny and thin. This depiction of 
Mother Angela do Horto was not without purpose. In the followings chapters it will 
become clearer how images of suffering recall sacredness as well as underpin truth- 
values in accounts and stories. Mother Angela would be separated from this world - as 
they say when someone dies, especially about those they believe did not really die but 
have been resurrected- leaving no clue of her body's whereabouts. Because she led such 
a painful life and also because after her "death" nobody could find her body, they 
believe she is Our Lady. To reinforce this interpretation "madrinha" Regina told me that 
Mother Angela do Horto once said that there was nobody in this world who could bury 
her. It likely that they met a penitent called mother Angela do Horto who preached to 
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them about Jesus' words and, after her death and because of all the circumstances 
which surrounded mother Angela's life and death, they came to understand her as being 
Our Lady. 
After the Ave de Jesus community was founded, madrinha Regina had a dream 
- though she said she was more awake than really sleeping, which gives a stronger idea 
of reality to her story, in which Mother Angela asked her for a bed. At first sight it 
seems to be such a weird wish to be made by a divine entity, but going around in 
Juazeiro we would found out that many of these religious historical characters of this 
city, such as Padre Cicero and Madrinha Dodo, have their bed neatly kept, sometimes 
adorned with flowers and displayed to visitors, pilgrims and tourists. Therefore, as 
Mother Angela is Our Lady she ought to receive at least the same kind of honour 
commonly shown towards the many other religious personages in Juazeiro do Norte. 
Indeed her bed is displayed in Master Jose's house, and all the members of the Ave de 
Jesus community and some outsiders who are fond of their religiosity, kneel down and 
make the sign of the cross before it. However, although the Ave de Jesus hold such a 
strong devotion to Mother Angela do Horto, the overwhelming majority of the 
inhabitants of Juazeiro have no idea who she is. 
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k'1 
The bed of Mother Angela do Horto 
Enduring the life recommended by Mother Angela do Horto, the Ave de Jesus 
go on pilgrimage to Our lady of Sorrow Church every Sunday and on holy days'2 
heralding their penance. Wearing blue and white, rosaries around their necks, and 
carrying little flags on which you can see the initials "P. P. P. " standing for "Penitent, 
Pilgrim and Beggar" (Penitente, Pilidrino e Pidäo), they go forwards singing 
"benditos"13 to remind us of the Father's fiat: It is penance or hell! 
The men have long hair and beards, wear straw hats and always carry a long 
piece of wood as if it were a crook (a small staff) with them. The women wear skirts 
long enough to cover their knees, their hair is always tied with a white headscarf hiding 
the ears. The rosary cannot be missed, as it is always around the neck, touching the 
breast of these Joses and Marias who transform their bodies into sacred metaphor. 
12 Actually the group do not go to church as often as they used to. The reasons for not going on 
pilgrimage some Sundays and holy days is related to the advanced age of the leader and 
occasionally the illness of the one, compadre Olicio, who masters the art of singing the holy songs - 
"benditos". However when they cannot go to church on pilgrimage they undertake the pilgrimage 
ritual symbolically in front of Master Jose's house making a kind of winding path, then step into 
Master Jose's house where they would had a kind of mass. 
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They name themselves Maria and Jose, besides the profane name they have, and 
live according to a very strict asceticism quite similar to monastic orders. They say they 
are apart from the "world", and the names they take, Maria and Jose, express and mark 
this separation. Indeed they use the sacred name only to address themselves to 
outsiders, while between themselves they use their secular names. Therefore, although 
the sacred names suggest equality and homogeneity, they are more to mark a separation 
and a difference between those who are sacred and those who are profane, in other 
words those who belong to the group and those who are outsiders. 
They are allowed to wear only sacred colours like blue and white, the colours of 
Mary which stand for love and peace. If there is not enough blue fabric available, they 
are allowed to use grey instead but only for day-to-day activities. The principle they 
follow for colours is that they should not be fancy and bright, "cheerful" ones as they 
say; on the contrary the colours must be pale and faded. 
The "Ave de Jesus" believe not only that the spirit is sacred, but also at a certain 
level, the body and name to also be so. In fact, almost every dimension of life is thought 
to be embodied with divinity. One should, they maintain, live in the name of God and 
his work. Given this belief, profane activities such as sex and working for a living are 
not allowed or are at least severely restricted. Indeed the only morally acceptable 
activity for living is working on the land. As Master Jose explained, this activity was 
left by God as a kind of penance after Adam's fall. Other activities, especially 
commercial ones are severely condemned and forbidden because in their view they are 
Benditos are a kind of holy songs quite common within popular Catholicism, particularly in the 
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closely linked to the idea of profit, and profit means luxury. Perhaps here we find the 
reason for Master Jose trying to hide from me the part of his past in which he worked 
for a living in the commercial world. Still, working on the land is also controlled 
14. 
They cannot produce a surplus otherwise the very idea of living by mendicancy is 
pointless. As Master Jose said to me: 
"If we have bags of potatoes stored at home, we will not want to beg. We will not 
accept chicken's feet to eat. We will live in luxury. , 
15 
According to Master Jose from surplus comes luxury and the will to "own". 
Meanwhile, another reason for regarding other activities such as commercial trading 
sinful is that one can easily cheat. I think that there is a close connection between profit 
and sin, that was traditionally maintained by the Catholic Church, especially during the 
Middle Ages. This was the Church that remarkably colonised and catechised Brazilian 
people in the Brazilian backlands during the last century. 
The Ave de Jesus points to a form of religiosity, commonly called, "rustic" or 
"popular" Catholicism. Zaluar (1973) has pointed out that there is a tendency to regard 
the religiosity of rural areas as mainly characterised by a practical objective, being used 
or resorted to in order to solve difficult problems and heal the ill, rather than to prepare 
the path of salvation for their souls. Contradicting this broad idea of Catholicism in 
rural areas, Ave de Jesus reveals a form of religiosity characterised by a strong extra- 
backlands of Brazil. It is sung in particular way that reminds us of a lament (moaning). 
14 Although they should not produce a surplus, they have a practice of storage. Storage is kept to a 
level that ensures the survival of the group during hard times, but it is never an excuse for the 
practice of mendicancy being put aside. In fact it is practised daily. More precisely, as far as I could 
observe, the stores they kept seemed to come rather from the goods obtained by mendicancy than 
from their agricultural activities. 
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mundane asceticism, quite similar to those monastic communities where the main 
objective is salvation. Penance is understood as a way of life that resembles and even 
enacts a Biblical image of Christ's life: the path of mendicancy and passion (the 
crucifixion and resurrection). 
Working on the land just to survive is in tune with the idea of penance and the 
idea of a simple life designed by God for his children. Following their moral idea of 
suffering it would be quite strange or contradictory to find instrumental rites in their 
religious system. Indeed they do not have any kind of instrumental rites, whereas in 
many other forms of Popular Catholicism we can easily find magical rituals, for 
instance the "benzencäo". This is a kind of ritual very common in some forms of 
Popular Catholicism which consists mainly of healing people through the strategy of 
removing "bad energies" (e. g. "mau olhado" - which someone, sometimes without 
realising it, puts into an envied one). In fact Master Jose thinks these rituals are foolish, 
and "crendice", a word that conveys a derogatory notion of belief, close to the idea of 
superstition. Moreover, he strongly objects to these who say that their own beliefs and 
practices have no biblical foundation. In the opinion of the Ave de Jesus, one must 
accept life as it comes with all its difficulties and suffering. The healing strategies 
practised by the Ave de Jesus, rather than being derived from the efficacy of ritual 
words and deeds, follow a pragmatic logic learned from observation and experience that 
is also associated with traditional knowledge, based on the use of herbs and medicinal 
plants. 
15 Chicken's feet are classified amongst Brazilian people, at least amongst those from the 
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One of the Ave de Jesus 
coming back from mendicancy 
Z, 
0, 
Master Jose working on the land 
The Ave de Jesus community has an egalitarian social structure, particularly in 
the economic sense. The group's subsistence is provided mainly by mendicancy 
(begging just for food and clothes, they do not accept money) which is named "The 
Garden of God's Mother" and complemented by gardening. 
The Ave de Jesus do not only practise mendicancy for a living, but they also 
practise charity toward others. They claim to give good advice (in Portuguese, 
conselhos): to advise in a religious manner is a traditional practice amongst the pious 
men and women (beatos) of the Sertäo. Because these religious people normally follow 
an ascetic life they are regarded as being even closer to God than the Priests, thus 
people believe that they hold a superior morality and religious knowledge, as the ones 
who have truly inherited Padre Cicero's thoughts. They are respected for their advice 
through which the recipient can be saved, by somehow being kept from making the 
Northeast, as one of the lowest kinds of meat that someone can have for a meal. 
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wrong choices. This practice of advising is named after a famous, maybe the most 
famous, messianic leader in northeastern Brazil in the last century, Antonio 
Conselheiro, "conselheiro" in Portuguese means "counsellor", one who gives advice, 
good advice. During my fieldwork I was able to observe many pilgrims outside Juazeiro 
asking Master Jose about personal decision they had to make. Sometimes the questions 
were about moral concerns, but others were related to divination. For instance, whether 
they should travel by bus or another way; how the journey back home might be (this 
kind of concern is related to the fact that the pilgrims travel for days in bad and unsafe 
conditions), would they manage to return to Juazeiro next year on pilgrimage, and so 
on. The Ave de Jesus also pray for everyone's salvation, pray for their souls when they 
have died and accompany the funeral procession to the cemetery singing holy funeral 
songs, "incelencias"16, when they are asked to, by those who cannot afford the Church's 
service. 
The Ave de Jesus praying for the dead 
16 `Incelencias' are holy songs for funeral rites. They are characteristic of the folldore of the 
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The central figure within the hierarchy of the group is Master Jose, the 
"dicuriäo"17 as they like to say. Following him, there is his wife, "madrinha" Regina, 
and these two together make up the founding couple of the group and are called as such 
godfather and godmother - "padrinho"and "madrinha"18. The Padinho's and Madinha's 
authority is based on the mystical encounter they once had, which is not always 
revealed to outsiders'9, with Our Lady incarnated as Mother Angela do Horto20, to 
whom 1 have already referred. 
J 
Madrinha Regina together with Master Jose leading a ritual 
backlands of northeastern Brazil. 
17 Dicuriäo means the one who rules, the chief, the master of a community or group. It also means 
the one who has knowledge. This word is not common in urban areas, or at least in those areas 
outside the backlands. 
18 Actually they say padrinho and madrinha without the "r", that is `padinho' and `madinha' what 
sound sweeter. 
19 The vision is taken as a kind of secret although they talk about Mother Angela do Horto in their 
holy songs and hold a strong devotion to Her. The main reason for keeping it as a kind of secret is 
because they are aware that the Catholic Church would not support this kind of belief. 
20 Horto stands for a place sited in Juazeiro which many dwellers of Juazeiro and pilgrims believe 
Jesus to have passed through. Today there is a huge statue of Padre Cicero in the Horto. The Ave 
de Jesus is the only group which holds the belief in Mother Angela do Horto. 
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However, the respect with which the couple is held in the community can be 
related also to the suffering they convey. They are the eldest and have serious health 
problems. "Madinha" suffers from rheumatism and has, like "Padinho", a serious spinal 
deformation. The sacredness that physical suffering and deformation gain in the context 
of pilgrimage has been reported by authors who have written about the subject 
(Dahlberg, A. In: Eade & Sallnow, 1991). Asad (1983), in turn, points to interesting 
aspects between the experience of physical pain and truth in medieval Christian ritual. 
We will see further, in another chapter, how the image of pain, suffering and mercy 
encapsulates the whole moral and social system and upholds the truth among the Ave 
de Jesus. 
The leadership within the political organisation of the Ave de Jesus, as in many 
messianic groups, is based on the charisma which comes from the mystical encounter 
the founding couple had, and the particular characteristics of Master Jose. Being a man 
of suffering and a great story teller and well read in the Bible, he is able to master 
words - devising new ones and giving understanding to many 
biblical images and 
events - and render truth to his accounts of reality (the issue of constructing truth and 
its relationship to beauty is developed further in the following chapters, where I deepen 
the issue of charisma and its relation to images of suffering and truth). In fact he and 
just, maybe three more other members are the only ones who can read and write, which 
gives him a remarkable and powerful place in the community. Thus Master Jose is 
20 Horto stands for a place sited in Juazeiro which many dwellers of Juazeiro and pilgrims believe 
Jesus to have passed through. Today there is a huge statue of Padre Cicero in the Horto. The Ave 
de Jesus is the only group which holds the belief in Mother Angela do Horto. 
83 
acknowledged as being a wise man for having both a formal education (rational) and 
religious knowledge which includes the ability he has to make beautiful speeches. On 
the other hand, the other members of the Ave de Jesus depend on their charismatic 
qualities (telling stories, bearing suffering correctly, etc. ) to achieve respectability and 
credibility not only from the other members but also from outsiders. 
I argue that charisma within the Ave de Jesus community seems to go beyond 
leadership alone. It seems to pervade, besides the political, other dimensions of the 
sociability of this group. Indeed it is part of the form of language enacted by the Marias 
and Joses Ave de Jesus. As I understand it, the charisma of Ave de Jesus charisma does 
not only play a special role in the relationship of domination between leader and 
followers. It is either part of the interrelationship among the followers or between them 
and outsiders and it also takes part in the very process of ordering reality (which I am 
going to deepen in a further chapter). The conduct of every member of the Ave de 
Jesus, not only the leader's behaviour, must be exemplar. The way of dressing, speaking 
and general behaviour can be no other than of Jesus: humble, compassionate, patient, 
gentle, suffering, and all that is saintly. The more one of the Ave de Jesus gets closer to 
Jesus' image the more he or she is acknowledged as a true devotee, both by the leader 
and the outsiders, so that he or she is able to advise people (`aconselhar'). It is 
interesting to point to that this image of Jesus is not only appropriated by the Ave de 
Jesus but also by many beggars who use it in order to get alms (the mendicancy and the 
images of suffering are deepened in a further chapter). Charisma therefore seems to be 
a source of truthfulness and credibility within the social realm of Juazeiro do Norte. 
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Charisma is normally defined by authors as constituting a calling, a mission or 
an inner duty and charismatic domination as obedience to a leader who is 
charismatically qualified and, because of him, to an order revealed or created by him 
(Cavalli, 1987: 317). The concept of charisma is as following defined by Weber, 
according to Cavalli (1987): "an instrument for the rational comprehension of 
phenomena having their roots in irrationality and emotionality" (Cavalli, L. In: 
Whimster & Lash. `Max Weber: Rationality and Modernity'. 1987: 317). Yet, although 
in Weber's account charisma is rooted in irrationality, it gives exceptional men a 
primary role in historical development (Cavalli, 1987). 1 am in fact using charisma 
beyond the issue of domination. As charisma, to wit, personal qualities or to be more 
precise extraordinary qualities, are something that belongs to the way of life of the Ave 
de Jesus in a broader manner. It is through charisma that they follow Master Jose, but it 
is also charisma that they seek for themselves. 
According to Roth & Schluchter (1994) "there has been a strong tendency in 
academic usage to reduce charisma to a relationship between national leaders and 
manipulated and organised masses " (Roth & Schluchter, 1984: 128). These authors also 
call attention to two neglected aspects of Weber's analysis that they say warrant greater 
attention in view of their contemporary relevance: the charismatic community of 
ideological virtuosi and the charisma of reason as a revolutionary legitimisation of 
natural rights. To my own concern the former is of foremost importance. But what is a 
charismatic community of ideological virtuosi? In Roth & Schluchter's words: 
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"Formally, it is an emotional consociation, which may range from an amorphous group 
of charismatic equals in which domination is minimised, to a well-developed `ruling 
organisation' with a strong leader and a dedicated staff; its members, not just the 
leaders, are charismatics or virtuosi; whether militant or pacifist, they adhere to an 
ethic of single-minded conviction and tend toward ethical or exemplary prophecy (or 
charisma); they satisfy their wants through a consumption-oriented communism either 
of love or of war, through gifts or spoils, which contrast with traditionalist or rational 
economic activities" (Roth 
& Schluchter, 1984: 131). 
Moreover, 
"Ethical prophecy applies politically transcendent standards to the powers-that-be, 
which thus appear sinful and depraved and destined to ultimate destruction, while 
exemplary prophecy endeavours to achieve its impact not by preaching but by 
exemplary conduct. Exemplary prophets try to win adherents and followers by elevating 
their own conduct above the ordinary" (Roth & Schluchter, 1984: 131). 
Indeed the Ave de Jesus embrace a strong moralistic conduct within their daily 
life that rejects any established authority from the outside world, be it religious or 
political. They live according to their own laws and own moral code which is the Bible, 
or at least their own reading of it. Actually there is a strong correspondence between 
their beliefs and action. Rather I would say they perform daily their beliefs through their 
way of dressing and the constant reference to suffering and compassion expressed in the 
holy songs and `causos', and as well by their body language and mostly important by 
their social life, that is, a social life based on `gifting', sharing and begging. And it is in 
fact performing their moral code, especially in the practice of mendicancy, when they 
show humbleness and an image of suffering, that they manage to create a charismatic 
interrelationship with outsiders. 
Leading an exemplary way of life, they are able to recall religious values and 
awaken a sense of beauty related to the sacredness found in images of suffering. Indeed 
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on the many occasions when I questioned outsiders about them, some - the ones who 
admire the Ave de Jesus - would say they have a beautiful life. When they were asked 
why it is beautiful, they replied by pointing to the exemplary conduct of the members 
which are regarded as extraordinary and, in some way, saintly. Therefore it is through 
the adoption of hardship and asceticism that the members of the Ave de Jesus 
themselves become charismatic. As Roth and Schluchter (1984) assert, the members of 
the Charismatic community of ideological virtuosi "become charismatic by embracing 
an ethic of' sheer commitment to an ethic or exemplary way of life and adopting a 
distinctive mode of want satisfaction, thus forming an emotional consociation. " (Roth 
& Schluchter, 1984: 138-9) 
If charisma is shared in some way by leaders and followers, though not to the 
same extent, there is still the issue of authority to be discussed. Although we are 
normally tempted to characterise a charismatic community as being based on a highly 
controlled domination, according to Roth & Schluchter (1984) it is an empirical 
question whether charismatic groups have a strong or weak authority structure. 
Although one could say that the authority to give sense to reality is centralised in 
Master Jose, decision-making concerning daily life and ritual matters is carried out in 
agreement with the other adult men - e. g. such decisions as whether to go on a 
pilgrimage to the church, or if they are already on pilgrimage, deciding the time to go 
back home and times for resting and having meals, etc. Women and children do not 
participate in the process of decision making, at least not directly. 
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Although women are considered subordinate to their husbands and as having a 
lower level of spirituality, madrinha Regina nevertheless has an important role in the 
rituals undertaken in Master Jose's house. She carries out the main part of the rituals, 
and can decide, if she wants, which prayers and songs the group should sing on certain 
occasions. Moreover, she was the one who decided to tell me the main secrets of the 
group without asking Master Jose's permission. While Master Jose was regarding me as 
being in a kind of probationary period, madrinha Regina had already made up her mind 
about me. I remember her telling me all their "secret" beliefs while he was pacing 
around in the "living" room in anguish. When she had finished telling the main part of 
the (hi)story, he coughed and said " Woman you are talking too much ". Even so, she 
just ignored him, and continued telling me more about mother Angela and their 
personal past. Certainly madrinha Regina's charisma (having had mystical encounter 
with Our Lady and as being a sufferer - she cannot walk and is physically deformed) is 
of great importance in overcoming her subordinate condition of being a woman. 
The authority that Master Jose has over his followers is a kind of personalistic 
orientation rather than a power control based on violent reproach and sanctions. Indeed 
the ultimate punishment is done by God himself On the other hand, there are 
mechanisms of social control and sanctions within the Ave de Jesus community, but the 
sanctions are always applied according to the extent of the status that the deviant 
member holds. Respect and credibility would vary according to the obedience the 
follower may have towards the rules at work within the Ave de Jesus. Losing these 
qualities (being respectful and truthful) might affect self-esteem and the capacity to 
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establish a charismatic interrelationship with the outsiders so important for the activity 
of mendicancy. The best way of characterising the Ave de Jesus political organisation is 
by saying that they are organised in a highly personalistic socially oriented system. It is 
a community in which every member and outsiders are regarded as "brothers and 
sisters". A community in which an exemplar is one life that gives charismatic 
credibility to someone or to a situation. The example of suffering and pain is what gives 
legitimacy to Master Jose and all members of Ave de Jesus. 
In the following chapters I shall develop the charisma issue related to a 
sociability based on compassion and to the construction of truth and its negotiation, and 
as well as how images of suffering and pain plays an important role in this process. 
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CHAPTER IV 
MASTERING WORDS, MEANING AND THE 
WORLD: 
Or Is Master Jose doomed to have the same destiny 
as Don Quixote? 
"To make an end to the matter, I imagine all I say to be 
true, neither more or less. ' 
Don Quixote 
The Problem 
The Philosophical issue 
I shall begin this chapter with William James's question cited by Alfred Schutz 
in his article entitled `Don Quixote and the problem of reality' (Schutz, 1964: 135): 
'Under what circumstances do we think things real? ' 
According to Schutz, 
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"(.. ) The whole distinction between real and unreal, the whole psychology of belief, 
disbelief, and doubt is, always according to William James, grounded in two mental 
facts: first that we are liable to think differently of'the same object; and secondly, that 
when we have done so, we can choose which way of thinking to adhere to and which to 
disregard. " (1964: 135) 
Moreover, 
"The origin and fountainhead of all reality whether from the absolute of the practical 
point of view is thus, subjective, is ourselves. Consequently, there exist several, 
probably an infinite number of various orders of reality, each with its own special and 
separate style of existence, called by James "sub-universes ". Among them is the world 
of the senses (paramount reality); the world of science; the world off ideal relations; of 
idols of tribes; the supernatural worlds, such as the Christian heaven and hell; the 
numerous worlds of individual opinion; and, finally, the worlds of " sheer madness and 
vagary, also infinitely numerous. " (Schutz, 1964: 135-6) 
The idea of the "sub-universes" of William James matches nicely with Nelson 
Goodman's concept of "world making" which I shall use to provide an understanding of 
my own concerns on rationality. Goodman, in "Ways of Worldmaking", defends the 
idea of worlds existing simultaneously. This notion refers to the fact that we are 
confined to ways of describing realms and each one of these gives birth to a specific 
version of the world: "We are confined to ways off describing whatever is described. 
Our universe, so to speak, consists of these ways rather than a world of' worlds 
(Goodman, 1978: 3). " Each world or version of the world is right under a given system, 
so to say, a given science, a given artist, or a given perceiver and situation. In 
Goodman's own words, 
"The physicist takes his world as the real one, attributing the deletions, additions, 
irregularities and emphases of others versions to the imperfections of perception, to the 
urgencies of practice, or to poetic licence. The phenomenalist regards the perceptual 
world as fundamental and the distortions of other versions as resulting from scientific, 
practical or arlislic concerns,. For the man-in-the-slreel, most versions of science, art, 
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and perception depart in some ways from the familiar serviceable world he has jerry- 
built from fragments of scientific and artistic tradition and from his own struggle for 
survival. This world, indeed, is the one most often taken as real; for reality in a world, 
like realism in a picture, is largely a matter of habit (Goodman: 1978: 20). " 
Goodman's view allows for the possibility of simultaneous worlds, other versions 
of reality, which are not necessarily reducible to rationality, at least not to the western 
one. Thus this conception makes it possible to account for the `irrational' - or non- 
rational - (dreams, aesthetic, affective and so on and so forth), and points to its relation 
to reason without necessarily transforming everything into rationality alone. However, 
for the time being I want to point out these worries 1 share with Schutz, with regard to 
my own aim in this chapter of understanding how the Ave de Jesus, especially Master 
Jose, build reality and truth, and how in a situation of disagreement with the outside 
world they (and especially Master Jose) manage to negotiate meaning. Furthermore, 
given that the World will not end in the year 2000 and that the beliefs of the Ave de 
Jesus are regarded as a misreading of the Bible, even to many inhabitants of Juazeiro 
and devotees of Padre Cicero, I shall include in the analysis whether it is possible for us 
imagine the Ave de Jesus having a different end from Don Quixote: "... Don Quixote de 
la Manchu, in 1605, leaves his village, goes out into the world, and discovers that the 
world does not resemble what he has read aboutt. " (Fuentes, C., I986: xvi). Such a 
conflict, wherein different systems of interpretations or sub-universes clash with each 
other, leads Don Quixote to a delusion, in Heggellian teens an unhappy consciousness. 
For Hegel "unhappy conzsciousness" expresses the Spirit of Christianity and its fate 
which bears with it a melancholy that springs from a deep division between man's 
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spiritual vocation and his life in nature (Taylor, 1977). As Charles Taylor (1977) puts it, 
unhappy consciousness is: 
"... the consciousness of separation from nature, a consciousness in which unity and 
mutuality is replaced by domination and servitude, between man and nature, nature 
and spirit, and ultimately also as a consequence between man and man. For Hegel as 
one who was held to be an aspirator of expressive unity, this consciousness could not be 
but unhappy, a tearing sunder" (Taylor, 1977: 59). 
As Schutz pointed, 
"The true tragedy for Don Quixote is his discovery that even his private sub-universe, 
the realm of chivalry, might be just a dream and that its pleasures pass like shadows. 
This creates not only a conflict of consciousness which thus becomes, in Hegel's winds, 
an "unhappy" one... " (Schutz, 1964: 156). 
Schutz's suggests that Cervantes' novel deals systematically with the very 
problem of multiple realities stated by William James and with how we experience 
reality. I will therefore be following Schutz's concerns about the analysis of the 
problem of delusion and perception and intersubjectivity (in Schutz's terms, `faith in 
the Other's truthfulness' and the way Don Quixote negotiates meaning guarantees 
intercommunication) as constituent elements of reality. Cervantes' novel is for me an 
allegory for the problematic issue of truth and illusion which is the very point I want to 
explore in the context of the Ave de Jesus. Still, Cervantes was deeply inspired by 
Erasmian thought which reflects, according to Carlos Fuentes, "the Renaissance 
dualism: understanding may he d fferent from believing. But reason must be wary 
of judging from external appearances. " (Fuentes, l 986: xv) And I myself will be 
following the idea of the multiplicity of truth. 
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As with Don Quixote, in Master Jose's own surroundings some things are 
changing, while others remain; and he, perhaps like Don Quixote, is caught within the 
boundaries of a world which has split away from analogy and has been thrust into 
differentiation and linear logic. He is aware of that, and no wonder he kept asking me 
during my fieldwork "Am I right? Am I reasonable? Do I make sense? Do you think I 
am a bigot, A mad man? A fool? What do you think, Madam? No wonder either that he 
tries to negotiate many of the meanings of his beliefs. Master Jose witnesses the 
modernisation and urbanisation process of Juazeiro do Norte and also the secularisation 
of the Catholic Church, in others words, the clashing of systems of interpretations and 
sub-universes is happening outside his very door and he, as a knight, indeed a knight of 
God, is ready to fight against the unfaithful world. In fact he sees the way of life of the 
Ave de Jesus with its colours, clothes and flags as an army which heralds the will of 
God. 
"My law will be undermined, but never defeated. It is sited within this place, called 
Juazeiro, the capital of faith, Juazeiro of my Padinho Cicero Romäo Batista, Juazeiro 
of the Virgin rziary, Mother of God, Our Mother, Ilother of the sinful. Here in Juazeiro, 
is the Promised Land that the Eternal God promised. The promise is penance until 
death. It is Penance or Hell, because penance is the light which fees out souls f -om 
hell! " (Master Jose Ave de Jesus) 
The problem of rationality within the ethnography of religious studies 
The issue of rationality has a long tradition in our discipline. Anthropology 
made its first steps with this problem at its core. Moreover, the question of rationality 
was brought together with the problem of religion and its relationship to magic. 
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Religion and magic have been conceived in many ways; sometimes associated with 
science, sometimes with art, but mostly regarded as bad science or a form of pre-logical 
thought (Frazer, Tylor, Levy-Bruhl). 
It seems that such issues have remained associated and have not found a way to 
disentangle themselves. Despite all the studies made after Frazer, Tylor, and Levy- 
Bruhl, passing through the modem anthropology of Malinowski, Evans-Pritchard and 
Levi-Strauss, the question of rationality is still being debated with Tambiah, Gellner, 
Wilson and so on. Although it is agreed that religion and magic have their own logic, 
there is no agreement on the question of translation and whether science or art should 
be used to understand such a logic (see Skorupski, J. The meaning of Another 
Culture's Beliefs", 1978). For instance, Tambiah in his discourse on rationality of 
religion and magic uses art as his analogy whereas Jarvie (1970), Hollis & Lukes (1982) 
follow Tylor and Frazer and use science as the analogy. 
I shall focus upon the latter as it has been the most common strategy used by 
many authors to affirm rationality within the messianic movements. Indeed, by and 
large, the discussion on rationality within this form of religiosity takes instrumental 
reason as the paramount model for its rationale. In other words, an action is regarded 
rational insofar as it leads to a practical goal (Jarvie, 1970)1. All religious belief is 
understood as irrational, in contrast to magic, and rationality is considered a problem 
within the action and motivation of individuals. The transference of the problem from 
the point of view of individual psychology to social organisation cannot be denied as a 
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progression within this interpretative scheme. However, despite all advances made by 
this trend of thought, the whole dimension of the non-rational (dream, fantasy, affective 
factors) and its social role is left aside. 
Indeed the whole defence of the rationality of messianic movements has been 
based for a long time on what western thought holds as rational, that is the social and 
economic goals of these movements, or at least on their attempts to reach them. The 
works of Hobsbawn (1983), Lawrence (1979), Worsley (1970), Jarvie (1970) and, 
amongst the Brazilian studies, Maria Isaura Pereira de Queiroz (1965), Rui Facö (1991) 
and so on, are good examples of this kind of approach. All these authors see the 
messianic movements as rational actions in the world since they are thought to be a 
strategy to overcome social deprivation and political domination or a reaction against a 
situation of anomie, social or natural disaster. Messianic movements in this view are an 
attempt to re-establish social integration through the recall of tradition. Because these 
sociological studies relate rationality to pragmatic action in the world, they conceive 
rational action only with regard to needs. However, at the end of the day these same 
authors come to the conclusion that messianic movements are a bad strategy for 
reaching social and political goals, in Tylor's and Frazer's language, a bad science, 
since the means used to achieve the goals are inappropriate. So these authors end up 
criticising those individuals who join messianic movements for not using the right 
means to reach their goals. Ironically these goals do not arise, at least not as much as is 
supposed, in individuals' explanations of their religious choices. 
' In this trend of thought magic is regarded as more rational than religion since the latter one is 
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I am adamant in not denying that religion may be a form of political 
organisation or a way leading to social change. Nonetheless, I want to remark that in 
religion there is more than goal-directed action (instrumental rationality), there is 
another dimension in which such interests make no sense. Rather it finds its sense on an 
aesthetic and emotional level. However this does not imply there is no rationality within 
it. Rationality as pointed to in a previous chapter can be related to other dimensions 
beyond instrumental reason. It is also related to social norms and subjectivity (desires, 
affective factors, and so on) (see Berger, 1970; Habermas, 1982). People not only test 
statements against objective reality but also confront to and validate them according to 
the social norms they live by and the sense of a shared identity. 
I maintain that people's action is also strongly oriented by desire and dreams 
and not just need. Fantasy is a way of putting an experience into practice. In 
Bachelard's own words: 
We are psychologically shaped by our fantasies. We are moulded and limited by our 
fantasies because our fantasies design the ultimate reaches of our spirit. Imagination 
operates up to its extremes, like a flame. As Tristan Trara puts it, we must find the 
secret of mutant energies in the Dadaist region where dreams are rehearsals of an 
experience, when fantasies transform forms previously transformed " (Bachelard, 
1994)2 
Moreover, I understand that the contrast between science and art is misleading 
for the debate on rationality. Authors like Apel (1980), Goodman (1978), Tambiah 
(1990) and Overing (1985) in contrast suggest that art and science as forms of 
knowledge complete each other, and are simultaneous and effective cognitively. 
concerned with moral and ethical matters. 
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Moreover, both of them take part in the process of building knowledge. In other words 
for these authors our knowledge is formed and oriented by a wide range of thoughts and 
experiences. 
Certainly these authors are taking a different path to understanding the symbolic 
dimension from that taken by Sperber (1975), who sees it as all activity which lacks a 
rationale. Following Nelson Goodman (1978), Overing (1985) calls attention to the fact 
that what seems chaotic and irrational to the anthropologists may not be from the point 
of view of the native. According to Overing, we tend to interpret as symbolic and 
metaphorical what we do not fully understand. Still, Overing says we construct the 
rationality of the native as tropic and creative because we do not fully understand their 
statements. In the meantime we also disregard the symbolic within everyday life which 
supposedly pertains to the domain of the purely normal and ordinary. Therefore the 
symbolic within anthropological studies faces two difficulties: As Barley (1983) argues, 
"The decision to interpret behaviour as 'symbolic' is often the product of failure of the 
anthropologist to comprehend something, plus a dogmatic commitment to the 
rationality of primitive man. The result is as uneasy as the literary critic who blandly 
regards poetry as merely deviant language. The normal thereby becomes firmly cut off 
from symbolic analysis ". (Barley, 1983: 10) 
Barley (1983) also says that symbolism and metaphors should not simply be 
reduced to irrationality. As Goodman (1978) points out we can not take symbolism as 
mystery or obscurity. Yet the fact that symbolism falls into the domain of art does not 
mean that it does not demand a standard of correctness. As Goodman says "Though we 
make worlds by making version, we no more make a world by putting symbols together 
'Translated by Guilhenne Werlang. 
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at random than a carpenter makes a chair by putting pieces of wood together at 
random. " (Goodman, 1978: 94) 
He understands that the acceptance of a multiplicity of versions does not imply 
relaxation of rigour but a recognition of standards different to those of science. Because 
he thinks that reality is not made up solely of truth but also of metaphor, representation, 
expression and exemplifying, he suggests an epistemological shift from truth to 
rightness. As he points out, "The truth alone would be too little for some right versions 
are not true - being either false or neither truer or false - and even for true versions 
rightness may matter more" (1978: 19). We can understand from this that a version is 
considered right or true, or it is chosen not because it is true but also because it allows 
one to say more; that is, it enhances the comprehensiveness, informativeness and 
organising power of the whole system. Hence metaphors show what they do not say, for 
instance unmentioned features and feelings. Rightness seems to be the suitable criterion 
for interpreting and understanding them rather than conditional truth theories. 
But still the question of how metaphor works and what its functions are in 
religious systems remain unanswered. For Fernandez (1991), Crocker (1977) and 
Douglas (1992) the main social use of metaphor is persuasion of truth and action. It 
seems that whilst Fernandez is concerned with the interplay between metaphor and 
action, Crocker is more concerned with the devices of metaphor in explanation. 
Douglas in turn gives us an account of how rituals allow the persuasion of truth and 
action. 
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According to Crocker (1977), metaphor offers a new perspective in 
understanding a social situation, providing some linguistic truth for it and defining 
possible actions. Its truth, it is important to remark, has no link with literal or empirical 
reality, it goes beyond it. In this sense, he is taking the position of Donald Davidson. 
Davidson (1984), in his account of metaphor, argues that it does not have any special 
meaning in itself, so there is no meaning to be revealed. He says it is true that metaphor 
invites us to make comparisons but the main issue is not its supposed hidden message, 
but what it makes us see. What Davidson wants to stress is the creative process of 
understanding metaphor: a process that is opened involving the speaker and the listener; 
a process of understanding which is accomplished by its effect on the hearer. According 
to him, the interpreter should always address the effect that the original metaphor had 
on him/'her, its beauty and hidden power. That is why he argues that the understanding 
of a metaphor is as much a creative endeavour as making one. Nevertheless, what might 
be missing in his account is how these effects are in some way socially constructed. I 
think Hacking (1992), working on Goodman's idea of organising relevant kind (kind as 
category of thought), gives interesting clues about these effects. He shows how the 
device of a new kind changes not only people's present but also their past, giving a new 
sense of who they are and how they have come to be. Fernandez points out that people 
convert themselves to religious groups because they want to change their lives, in the 
sense that they want to change how they see themselves and the way they perceive the 
world. Thus metaphor plays a very important role in making the world and ourselves 
anew. 
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Crocker also points out the necessity of understanding strategic devices of 
rhetorical form in persuasion, in short, "how does metaphor persuade"? Crocker argues 
that metaphor accomplishes this function through the capacity of shifting domains, in 
short, by playing analogies (contrasting differences and similarities). By shifting 
between semantic domains, metaphor allows the speaker and his/her audience to 
transform meaning into a creative device. In short, the similarities between two terms of 
different domains are shifted into one domain of contiguous relationships. To make it 
clearer, it is because all metaphor, as Sapir (1977) has pointed out, implies a metonymy 
(wholeness of an entire domain shared by two terms/relations of contiguities) that is, in 
Crocker 's view (1977), what allows persuasion of truth. 
For Fernandez, metaphors are not only rhetorical devices of persuasion; they can 
also lead to action. To put forth a metaphor is to predicate on an inchoate pronoun, in 
other words it is to make a movement in a semantic space which transforms the 
experience and image of the subject (actually the subject is also turned into an object of 
itself and of someone else). While Fernandez stresses the similarity in feeling tone 
(sense of potency, activity, goodness) as the very strategy for persuasion, Crocker 
emphasises analogy for persuasion of truth. In Crocker's account, persuasion of truth is 
a matter of thinking rather than feeling similarities. In other words it falls at the 
interface of internal and external metaphor. I shall continue carefully. An internal 
metaphor calls attention to equivalence between terms taken from separate semantic 
domains (George is a Lion; or to use The Ave de Jesus' `metaphor', Juazeiro is 
Jerusalem). Meanwhile, following Crocker, we should look at external metaphor if one 
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wants to grasp analogical systems, in another words, how each term fits with others 
within its own proper domain (what Juazeiro is for the Ave de Jesus and what 
Jerusalem represents in Christianity). We should observe the shift from internal to 
external metaphor by a metonymic device. In doing so we are providing critical 
dimensions, logical oppositions, correlation and likeness. We are thinking about a 
metaphor which is abstractly and globally "true". According to Crocker (1977), it is 
"... the capacity for analogies to slip from metaphor to metonymy and back again that 
enables external metaphor to become internally fully persuasive" (Crocker, 1977: 58). 
So this is why for Crocker, understanding a system of analogies is a matter of thinking 
rather than feeling. It certainly involves abstract thought, even playing with figures. I 
agree with him that in doing so, metaphor reaches domains that go beyond objective 
truth and literal meaning, but are still real and true. However, from my point of view, 
metaphor sustains truth because it is also thought and felt. Truth, as it is understood by 
Goodman as rightness, for me it is not a matter of thought (reason) alone, and neither it 
is it to the Ave de Jesus. 
Metaphor for these authors is a creative process by which people reach other 
dimensions of reality. As Overing (1985) says, it is through what is chaotic and 
irrational that one can build an image of order. Following these ideas I shall analyse 
how the leader of the Ave de Jesus uses metaphor and other tropic forms of language in 
order to communicate with his followers and with "outsiders" (all of those who do not 
belong to the Ave de Jesus community). I will be following Kenneth Burke (1966), 
together with authors mentioned above, regarding to the use of rhetoric and tropes as a 
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form of making sense of complex events and how it affects the ways people act in 
society. Moreover, I shall explore the use of rhetoric and tropes as persuasion and a way 
to impose order (Fernandez, 1986). Thus rhetoric does not just give sense to reality, but 
in creating truths it structures reality itself (Burke, 1966). To sum up, I will be exploring 
the relations between metaphor, thought and truth. 
Before getting to the core of the problem of the clashing of sub-universes (which 
is discussed in the second part of this chapter), or the conflict of different systems of 
interpretation, trying to envisage Master Jose's destiny, I shall first deal with Master 
Jose's language itself. In other words, how he uses and masters a tropic language, and 
its relation to the social and historical milieu (this comprises the first part of this 
chapter), summing up how he experiences reality. 
The Language issue (The Ave de Jesus' language) 
I shall follow the path of the philosophers Hume and Kant who asserted that 
experience is mediated by language, that is, that the world captured by our senses (sight, 
hearing, touch and so on) is structured and grasped by a previous conceptual scheme 
which is itself built through experience. I am not interested in finding the internal rules 
that give form to and enact such a scheme. Rather than seek the unconscious grammar 
of the Ave de Jesus' language, I am concerned with how it works with the way that 
meaning and truth is produced through biblical images, numbers, tales, etc. According 
to Wittgenstein, we do not need to grasp the mental activities of an individual in order 
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to grasp meaning. In his view, what is relevant for this matter is to know the language, 
that is to know the role and use of the words in a language game (Harris, 1988: 34-5). 
As I suggested before in the previous chapter, the Ave de Jesus religiosity 
belongs to one of the Catholic expressions of faith inherited from the Portuguese, such 
as the Patron Saints' Feast (Festas dos Padroeiros), the cult of the saints, home altars 
and pilgrimages (Romarias) which came to be part of Brazilian Culture. However, what 
I want to explore in this chapter is something within the Ave de Jesus that goes beyond 
a system of religious practices. 
I want to explore the language use of the members of the Ave de Jesus, which is 
permeated with biblical images. Indeed it is closely linked to the concept of Bible 
Culture created by Otävio Velho (1995). Bible Culture stands for a complex of symbols 
and images from the Bible that works as a reference for thinking and acting. As Steil 
(1996) remarks in his study of the pilgrimage to the Shrine of Bom Jesus da Lapa in the 
Sertäo of Bahia, in the oral speech of the pilgrims, personages and local geography are 
related to myths and stories from the Bible. In this way the pilgrims enact a link 
between the present experience and the past through biblical representations within the 
context of the Sertäo (Steil, 1996: 17). 
Some studies attempt to show the role of Christian evangelisation by the 
Catholic Church in the rise and development of such forms of belief, that is when 
geography and history were made sacred through biblical images and personages (see 
Gandon, T. 0 Indio eo Negro: uma relacäo lendäria. Afro-Asia nos. 19-20, p 151-3, 
1997; see also Bouysse-Cassagne, 1997). 
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However, I understand that in order for this type of evangelisation to succeed, 
the people who are the object of such missionary action must have an open conceptual 
structure which allows for such a symbolic construction. In Mircea Eliade's account, 
the peasantry' were never attracted by historical and moral Christianity. Indeed they 
experienced Christianity as a kind of "Cosmic Christianity" which is a result of the 
encounter between Christianity and Paganism. According to Eliade, this form of 
religiosity embraces all the religious dimensions found in the interrelationship between 
man and the ecosystem. This characteristic is a result of the concerns of the peasantry 
with the cycles of nature (seasons, time for growing and harvest). Meanwhile, it is in 
this form of Christianity that the eschatology and sotereology gain a cosmic dimension, 
that is to say that the Christian mysteries include the destiny of the Cosmos. In other 
words, Nature is not solely the sinful world, but the very work of God. As Elffade says, 
the whole of nature longs for the resurrection (Eliade, 1996). 1 maintain that the Ave de 
Jesus have their own similar mode of Christianity which is moral, historical and 
cosmological. 
In order to understand the way the Ave dc Jesus perceive the world, one has to 
grasp their Portuguese cultural heritage. It is worth noting that while the English system 
of colonisation wanted to civilise the natives, the Portuguese aimed to convert them. 
Indeed the Brazilian hinterlands inherited from the Portuguese the medieval belief in 
the Fifth Empire which would be ruled under the sign of the Holy Spirit and the 
Portuguese Crown (Leitäo, 1997). However, even before the Portuguese colonisation, 
Eliade (1996) refers particurlaly to the peasantry from the of Europe. 
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some indigenous tribes (Tupinambas, Guaranis, Tucunas, Canelas and so on) had 
already sought a "land without evil" (Clastres, H., 1995), following the very first 
prophet in Brazilian lands, the karai. The Ave de Jesus give continuity to such a 
messianic and millenarian expectation inherited through both Indigenous and the 
Portuguese traditions, and it is through a cosmological and eschatological vocabulary 
that they give expression to their sentiments, hopes, morality and sense of beauty. 
Indeed the religious conception of world is so strongly conveyed by their 
language that it is pointless to try to define the boundaries between the sacred and 
profane within the reality of the Ave de Jesus community. This is clearly shown not 
only by the traditional custom from the Sertäo that they maintain, which is to have an 
altar inside their houses, neatly kept and adorned with flowers, but goes beyond 
religious practice within the domestic space and gains existence even in daily practice 
and talk. Religious images are brought into everyday language to shed light on an idea 
or event: tales about Padre Cicero and phrases attributed to him are used as allegory and 
metaphors for situations to which they want to give understanding; and holy songs 
(Benditos) are also used as well in the same way. Even the way they address each other 
is mainly through kinship titles (Godfather, Godmother, comadre, compadre) rendered 
by a religious rite (baptism). Clothes, colours, internal social-relationships (kinship 
through baptism) and even their main activity for survival, that is mendicancy, are 
related to religious images and are conveyed through religious language. Thus their 
form of speaking is not only a way of separating themselves from the outside, but is the 
very way of making their own world (Goodman, 1978; Burke 1966). 
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The Ave de Jesus' language, rather than making a clear cut between daily talk 
and ritualistic speech, shows continuity. To say that it shows continuity is not to say that 
daily and ritualistic language are the same. Of course, ritualistic and sacred matters are 
treated differently and addressed in a highly metaphorical way. For the time being I 
want just to point out that daily talk is also a tropic activity within the Ave de Jesus. 
For instance, among the Ave de Jesus, politeness and greetings also certainly 
obey religious conceptions of beauty and correctness. To give and accept a gift is more 
than a generous or fraternal and polite deed. The very act of giving and receiving 
requires a religious form. One should never give or receive gifts with the left hand. The 
left side (eg. Left hand) is still regarded as evil for the Ave de Jesus, as it was for a long 
time by the the Church of the Middle Ages. They would never reply to an offer by 
saying "Thank you" (obrigado), but saying "Glory Jesus" or "Praise the Lord" ('Jesus 
seja louvado' or `0 Senhor seja louvado"). Even the most common daily expressions 
used by people have religious connotations. They would not say "Hello" but "Glorify 
Jesus ". Then the one who was greeted would respond "Forever He should be 
Glorified" (para sempre Ele seja louvado). The answer to greetings like "How are 
you? " is always "I am doing very well, thanks to God" or "I am getting better, thanks 
to God. ". A response to someone's generosity can be "Glorify Jesus" , 
"Praise the 
Lord" or "Forever the sorrows of Our Lady should he remembered" (Para sempre as 
Dores de Nossa Senhora devem ser lembradas). Meanwhile, the common language of 
the outside world is regarded as ugly and disrespectful. Therefore, words used in daily 
life are carefully chosen using religious and aesthetic criteria, the forms of greeting and 
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politeness always having a religious connotation which is regarded as beautiful. In fact 
what is beautiful is always connected to good, and ugliness to evil. Thus form, content 
and a sense of beauty are bound to morality within the Ave de Jesus. 
They also have a certain joy in playing with such expressions because, I 
understand, it gives a sense of being separate and unique. They would use these 
religious forms of greeting in a very sceptical and ironic way, which also implies a kind 
of joy. At the beginning of my fieldwork when Master Jose was still wary of me, when I 
said say "Good Bye" (the greeting for 'good bye' in Portuguese is `Adeus', which has 
very close meaning to 4a Deus' - to God'. ) he would reply with a certain wit 
"Whoever brought you, can take you back" (quem to trouxe que to Jeve) which means 
that either God or the Devil could be my companion, whichever might be the case. I felt 
quite glad when he began to say "God go along with you" instead. 
Besides all the biblical images, the Ave de Jesus' imagery is also elaborated 
through an abundance of concrete images from the landscape (hills, stones, drought, the 
sun, and so on) which somehow result in powerful concepts. To turn biblical images 
into concrete evidence, and the reverse, concrete images (Sun, Moon, Stars, earth, 
dryness, stones, and so on) into icons and sacred emblems, and sometimes into God, is 
not restricted solely to the Ave de Jesus community. It is part of a broader culture from 
the Sertäo. Ariano Suassuna, a Brazilian novelist, as a sertanejo (a person from sertäo) 
himself, explores in all his books, poems, and drawings these forms of language and 
imagery from the Sertäo. Claudia Leitäo (1997) in turn gives an excellent depiction of 
Suassuna's symbolic exploration of these images: 
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"Whereas the Sun, represented as a male god (Apollo), is laden with apocalyptic 
undertones - in other words, it is less a symbol of light than of ruthless death caused by 
drought--- the Earth, a maternal symbol par excellence, submits itself to this almighty 
god who desirous, burns, scorches. As a mater dolorosa, Earth narrates the stories of 
all those who have passed through her and are now gone to anyone who lends her an 
ear. Mother-earth, a symbol ofpassage, wails and laments over her exiles. She moulds 
man by carrying life and death along, teaching him how to represent the world from the 
stance of a `tragic time'... " (Leitäo, 1997: 109). 4 
Master Jose uses the same source of imagery to talk about beauty and truth. 
Certainly Master Jose has different intentions from Suassuna, but both of them are 
playing and matching together an aesthetic and a morality with the end of portraying the 
life and reality of the same people, the sertanejos (people from the Sertäo), and their 
destiny. Playing with numbers, scientific words and landscape images and devising 
words at random to fill a gap in his discourse, he is certainly using poetry to construct 
truth. I also want to call attention to the fact that poetry and religious symbolism go 
very well together. The work of William Blake is another very good example, aside 
from Suassuna, of such an alliance between religious symbolism and poetry. I 
understand that the force found through aesthetics cannot be dismissed in the field of 
morality and truth. I am aware that the evocation of art as analogy, in this case poetry, 
to understand the rationality within religion is a difficult issue. However, for the time 
being I want only to call attention to the links between them. I also would like to give a 
reminder of the poetry of William Blake, whose work is infused with religious images 
and ideas that were regarded as the work of a madman. 
'hate 'ver" is born of mor tal birth 
Must be consumed with earth, 
4 Translated by Guilherme Werlang. 
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To rise from generation free: 
Then what have Ito do with thee? 
The sexes sprung from shame and pride, 
Blow'd in the morn; in evening died; 
But mercy chang'd death into sleep, 
the sexes rose to work and weep 
Thou, Mother of 'my mortal part, 
with cruelly didst mould my heart, mould 
And with false self=deceiving tears 
Didst hind my nostrils, eyes, and ears; 
Didst close my tongue in senseless clay, 
And me to mortal life betray: 
The death of Jesus set me free: 
Then what 1 have to do with thee? 
William Blake 
The analysis of such a language is closely linked to an understanding of the role 
of symbols in the life, both social and individual, of those members of Ave de Jesus. I 
will try to follow his ideas and give my own understanding to Master Jose as he uses 
and articulates the symbolism of the apocalypse and the cosmos in the construction and 
portrayal of reality. 
I could have been, to a certain extent, inspired by Crapazano's book "Tuhami, 
Portrayal of a Moroccan", although I have no intention to make a life history of Master 
Jose's account as he did of Tuhami's. Although I would make some steps towards the 
understanding of the role of symbols in the life of an individual, as Crapazano in fact 
also did, I would rather include the interplay between the individual and his/her social 
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milieu. I shall therefore be looking at how the members of Ave de Jesus, particularly 
Master Jose, make use of a rich and poetic language to order their world, give sense to 
reality and infuse it with emotion. My analysis, in other words, focuses upon how the 
individual articulates a symbolic repertory with his own experience and events in his 
personal life and the very process of constructing reality, that is making it meaningful. 
In the following part of this chapter t shall show how the biblical, historical and 
geographical images of Juazeiro match with each other and are projected as categories 
within the process of constructing of the real and fantastic. In the second part, I will be 
tackling the issue of conflict between different systems of interpretation and the 
negotiation of meaning. 
Master Jose, as I mentioned in a previous chapter, migrated to Juazeiro do Norte 
in order to realise a desire that `Padre Cicero put into his heart'. As he said to me, he 
went to Juazeiro with his rib (his wife) along with Our Lord Jesus Christ. Since then, he 
has lived in Juazeiro on the company of his Godfather, Padrinho Cicero, and Our Lady, 
the Mother of Sorrows, and the faithful from all over the world. He lives there, he said, 
as God wills: from working the land and from penance. Although he did not say how 
old he is, I gathered during a talk that he is around seventy years old. Ile is a tall man by 
northeastern standards, despite his spinal deformation which certainly has affected his 
height. It is certain that his own physical suffering, as expressed by his body, plays a 
central role in his leadership. However it is his ability to master words and give sense to 
reality that makes him a special man, a leader, and which also endows him with a 
sacred nuance. 
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The Ethnography 
Master Jose tells us about the world 
Master Jose preaching 
"Our body is light and Sun. Our body was made from the Earth, was it not? The Earth 
is geographical. And because the earth is marked by light, moon and cold, our body is 
sun and moon. And also wind which is the breathing. " 
"The Saintly Mary, Star of the morning (Venus, Estrela Dalva) illuminates her son, the 
Sun, at early hours in the morning... " 
"(.. ) life in the Spirit is forever, as bright as the sunlight is. We have to work on the 
spiritual dimension which is bright as the sun light. We should do so in order for the 
Sun to receive us in the form of light, Spirit! " 
Master Jose also told me that God is the Sun up there in the Sky who, in the light 
of day time allows the crops to grow healthily, and is therefore the source of life and 
birth. But God is also the same Sun, the biggest star, that dries the earth making the 
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crops die and the people starve and weep in suffering. God in Master Jose's account is 
life in all its dimensions and is manifested in nature. But He is also a moral God. A 
ruthless and heroic God from the Old Testament who either creates or destroys in a 
violent act of Justice. Indeed, He is a furious God, and people should be afraid of his 
power and revenge. Meanwhile, the three celestial gods - Moon, the morning Star and 
the Earth all altogether are Our Lady. In the Portuguese language, star, moon and earth 
are feminine names. The moon and the morning star evoke female beauty as they have a 
soft light in opposition to the strong light from the Sun. The Earth has a fertile 
symbolism (see Elffade, 1996), and mercifully feeds her children. Still, as man was 
created in God's image, man has Earth and Sun in his material composition. As Master 
Jose said "We are Sun and Earth geographically". In this way Master Jose binds 
humankind to a cosmic destiny. 
Furthermore, the very act of divine creation, in other words establishment of the 
divine order, is constantly repeated in Master Jose's account. The cosmogony has a 
close relationship with divine will and the culmination of the end of time, that is the 
redemption, which is the promise of total and eternal light, a spiritual life. Meanwhile, 
in his account the break with divine order is always reported to lie within the very act of 
creation. 
"Where is the order, the regime of law and religion, here on earth, in order for us to 
remain within the realm of the Sun and the Moon? No... nobody wants anymore to know 
anymore what is law or religion. " 
Master Jose already sees the very signs of the end of the world. 
"All the horror has unfolded on the earth's globe in order to culminate in the end of the 
world. It is going to end with the destruction of the body, and the spirit will be left. It is 
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to be and people ought to know this... the greatness that there is in the world, the rain 
creates. It is our mother of mercy. Since there is no rain at the right times... at those 
times God stopped it from raining... so there will be no comfort, /br the body, so that the 
World War arises. " 
- What is the World War, Master? 
The World War is to take what does not belong to you. It is to eat. It is to kill. It is to 
seek belongings. " 
The Order was given by God in the very creation of the World, and it is ruled 
and maintained by following God's desires which are found in the Bible, the source of 
law and wisdom. Order is divine and moral and the break with its principles is a result 
of human action motivated by passion for material matters (sex, money, vanity, envy). 
The lack of order is a human creation, it is a result of cultural life. It is this cultural 
creation that leads to a break with natural and social order. The break from natural 
order is exemplified and shown by the lack of rain in winter time (drought) and other 
natural upheavals (diseases, plagues, etc. ), and the break from social order is manifested 
by violence, robbery, accidents, and disagreement among relatives, friends and 
neighbours. Together they stand for a lack of order in contrast to a past when everybody 
lived peacefully and healthily with plenty of food. Meanwhile these events (plagues and 
violence) are signs of the approaching end of the world. Therefore, extraordinary signs 
described in the Book of Revelations are seen, and are made manifest daily to the 
members of Ave de Jesus. 
Many times I asked what the signs to the end of the world were to the Ave de 
Jesus and they replied back smiling: 
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"Can 't you see? It is everywhere, the end of the world has already started. Everybody 
says when something had happens "it is the end of the world". They cannot see it, but 
they affirm it. " 
"He asked the prophet Noah to preach, and he did preach. He preached for one 
hundred years. However nobody converted. Therefore nobody was saved. None of the 
one hundreds and sixty five and a half million. So salvation was left to this new book 
(New Testament. He is referring to the time which matches to the Time of the Son, the 
new testament). However nobody wants to work on it. " 
("") 
"Because they did not follow God's will the drought in 1877 happened (It was the most 
severe drought that ever happened in the Sertäo). There was hunger... a kind of hunger 
that leads people to eat each other and all sort of animals. It killed (the drought) three 
quarters of the population, and just one quarter was left. " 
In Master Jose's account, historical events have value in themselves because 
they are the very expression of God's will. As Eliade points out, in Christianity: 
"Historical facts become 'situations' of man face to face with God, and as such acquire 
a religious value. " (Elffade, 1979: 356, vol 1) 
In order to make me understand the need for order in the world Master Jose told 
me: 
"If one does not follow God's will, one becomes like a stone rolling down a hill. They 
are left with no superior, leader, no supreme being. For instance, a car driving down a 
hill... you have the brake and the gear, and you use it to control the car carefully. But a 
stone rolling down the hill has no brake nor gear it, has no gear to control it. And the 
folk are all going down the hill with no brake nor gear. The brake to human being is to 
believe in God, to love God, embrace God, to go by his mercy, live by his mercy, loving 
each other and dismissing all that is against our soul and spirit. " 
"die are earth. And the brake of the earth is religion. The earth is not keeping 
religion... this name... it is not kept. The earth is supposed to be ruled... we should keep 
religion in order to provide a brake (control) because it does 50678 rotations per 
second. It runs pretty very fast, very fast. It is the brake that holds the earth's balloon. 
Without law and religion it goes down... BUUUUUUUUUUCIý: r rrri It is gone. It ended 
up down there. " 
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One of the reasons, perhaps, is that the source of disorder in the world is the 
separation between State and Church and the end of the monarchy. 
"... because God left Peter and Paul (he is referring to the Church) to rule the world 
Nothing can exist in the world without command. Everything has its superior. There are 
three supreme powers plus the State within one, the unique one. " 
The three supreme powers stand for Father, Son and Spirit, and the three 
together are just one, that is God. And God's will should be expressed by the State. 
There is no longer a monarchy in Brazil. For Master Jose, the monarchy is an essential 
part of a divine order that should be represented on earth by a king. And according to 
him, this order should be established again by the return of a king, no matter who he 
may be. 
"The world had not been ruled as God wants. But it should he turn back to the past... so 
all of those that belonged to the ancient time should come back. Because the King 
should take a crown, as it is said in the story. Nobody knows when he will be back. It 
may be today or tomorrow, or later on, but before the end of the world. We rely on the 
words that say There ought to be a king in the court at least for an hour. But we believe 
in this way... God is King... and he left a king ruling in the court... he left an imperial 
king who is Peter and afterwards left other ones to confirm his words. 
ýi 
I do not know who it is going to be... whether Don Sebastiäo, Don Luis, Don 
Henrique,... whether Don Pedro... but it seems that Don Pedro does not exist anymore. 
He has already died. Don Pedro the first and Don Pedro the second they are already 
dead... unless there is a royal family and then there might be another Don Pedro, a 
 younger one... 
One may argue that Master Jose is using metaphor. I am reticent to go so far with 
such an interpretation. Undoubtedly Master Jose is using poetic language, but he also 
truly believes in the act of creation when God created man through the earth and breath. 
I would say instead that he uses metaphorical language to talk about and establish a 
metonymic relationship between man and nature, man and the cosmos. Human 
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existence is part of a broader reality which can be understood through the Bible. 
Furthennore, he interprets his historical time through the Revelation. Through all these 
images he constructs his own understanding of the human condition and its destiny. In 
Master Jose's language, the image of space (landscape) itself is infused with biblical 
images, which are the very source of a wide array of symbols that he uses in the creative 
process of giving sense and ordering reality. 
"I have a bather. 1 had a father on earth, 1 had no stepfather. 1 had a mother when my 
father died. When I was six years old my mother died, then I was left alone in this world 
with my Father, Father from the Sky (heaven and sky are synonyms in Portuguese). The 
father on earth, God called. God called father, mother on earth, my very mother God 
called, mother of flesh and blood. So I was left with the Father of'the Sky who never 
dies, who never ends. This very one is forever... and I wanted to stay with Him. I cannot 
say I am strong. I am weak, but a weak man that lives surrounded by the protection of 
my Father 
, 
from Sky, as well of my brothers on earth. We are all of ' one flesh. We all 
came to be together in one generation, we all together from the very beginning. 
I lived in all ways... ate live snake, lizard, everything I came across, everything edible, 
with no distinction. Something very far from this world of fashion and perdition. 
Why should I not rest on the past? I do rest on the past because the God of the past is 
the same as the current one. However, what rules the world now, the nation (a very 
common word in the Bible which refers to the people) is something different. " 
Master Jose's account is a kind of version that includes his own personal history 
of suffering as a "legitimisation" of his way of living, his choices and beliefs. Even with 
no parents to help him to survive he was not alone, he thinks, as there is God and a 
whole community of brothers. The sense of abandonment is lessened by the existence 
of a Father who is there, daily and always, no matter what comes to pass. Living in a 
world of suffering and inequalities, there is a God who stands for justice and 
redemption. 
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Thus it is not only cosmic figures and those from nature that comprise Master 
Jose's account of the world, but also his personal history and kinship relations which 
are constantly repeated and stressed, for instance his Father, Mother, Godfather, 
Godmother, community of brothers, stepfather, etc. It is important to note that the Bible 
is also full of such symbolic images and concepts. The main example is the very figure 
of God the Father, and all humankind who are his children. In Catholicism there is also 
the very important figure of Mary who is the Mother of the suffering and the miserable. 
The Bible also talks about many generations of clans. It is worth pointing out that 
kinship has marked the basic structure of a certain kind of social and political 
organisation in the Brazilian hinterlands for a very long time, it has that paternalistic 
form. Despite the process of urbanisation and modernisation of the hinterlands, this 
form of paternalistic political power to a certain extent remains alive and well. 
Many studies point to this sociological issue (Anderson, 1970; Della Cava, 
1970; Slater, 1986; Pereira de Queiroz, 1965, Consorte, 1980; and so on), however most 
of them tend to see the cultural aspect (the faith in my Padrinho Cicero) as just a 
reflection of the social structure. Slater (1986), for instance, in her PhD thesis on 
literary ethnography entitled "Trail of Miracles" focuses on a group of stories (tales 
about Padre Ciceros's life and events) and affirms that these stories happen to prove 
inseparable from a larger social frame. The group of stories, she says, is an expression 
of individuals who define themselves largely in terms of interpersonal obligations. I 
would not disagree entirely with Slater, but the point is that this social structure has 
been changed gradually through an intense process of urbanisation and `modernisation'. 
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Certainly it maintains some traits from the past, and even though it is undeniable that 
the bourgeoisie defeated the rural aristocracy some time ago, and even so the faith in 
my Padrinho Cicero seems to confirm a morality bound to a paternalistic system. 
It is important to point out the relationship between symbolic religious images 
and the logic inserted within the sertanejo's language on such a sociological issue. The 
investigation of the social should not exclude the importance of the symbolic 
dimension. It is through symbolic images that people create identity and a sense of 
belonging to a community. Actually community itself is a symbolic creation (see 
Cohen, The symbolic construction of community, 1.985). Images, icons, emblems not 
only justify a status quo but also are used to recreate and structure the sociability that 
gives support to it. The messianic communities in the Sertäo (for instance Canudos, 
Caldeiräo) were based on apocalyptic symbolism, which was a central element of their 
foundation and social integration. 
The figure of Padre Cicero as a godfather is a good allegory to demonstrate how 
a religious image is associated with a particular form of sociability expressed and 
legitimated in the Ave de Jesus language and world view. Unlike the figure of the 
priest, commonly called father (padre) in the Portuguese language, Padre Cicero went 
beyond the religious concerns of the faithful. Not only did he gave religious advice but 
he also helped the faithful in material matters (helping them learn a profession, and 
helping them with health problems, as he knew how to deal with herbs, advising them 
in their personal relationships, many times intervening in quarrels making the persons 
involved resolve their problems). While priests tend to remain in the sacred dimension, 
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Padre Cicero deals with both sacred and profane levels. This form of enacting a 
relationship with the faithful, linking the religious with the profane made Padre Cicero 
a Godfather (padrinho, padinho) figure, someone who takes care of the religious 
questions of his godsons and goddaughters, and acts as a father figure. 
Such an image of Padre Cicero is intimately associated with a paternalistic and 
socio-political organisation or a highly personalistic patron-dependent system which 
gives rise to, and is reproduced by, a wide system of reciprocity based on obligations 
and favours (Slater, 1986; Pereira de Queiroz, 1965). In Master Jose's view, the State 
should be ruled by a king-father figure who would take care of the Brazilians with love 
and justice. A father, Master Jose thinks, looks after his sons, maintains and protects 
them equally with no distinction or privilege. From Master Jose's perspective this kind 
of sociability had proved to be fair and effective, and moreover had a degree of 
historical depth. Indeed, Padre Cicero and his follower, beato Jose Lourenco, managed 
to organise people in a particular form of community that was religious, ascetic and 
egalitarian, and which helped and sustained a vast number of migrants and devotees 
(around 5000, see Slater, 1986) mostly reaching Juazeiro in a state of starvation. Padre 
Cicero's attitude in helping these migrants to escape social deprivation and recreate an 
attachment to society contrasted with the common and historical inefficacy, or rather 
absence, of the State in the Sertdo. Not only did Padre Cicero and beato Ze Lourenco 
give them a chance to survive but they provided the mean for them to reproduce 
themselves socially and culturally (see Anderson, 1970). 
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The form of sociability based on the values of kin relationships (loyalty, 
authority, reciprocity, and so on) is somehow associated with the monarchical 
conception of the world upheld by the Ave de Jesus. Indeed the Bible is again the basis 
for such a symbolic construction. God is both a Father and a King; Mary a Mother and a 
Queen and the whole Biblical history is a history about kings and clans. In Master 
Jose's account, the separation between state and church might have happened 
historically but the monarchy still has a value (remains as a value) and stands for a 
truth. 
"Jesus made man a saint... however man sinned in order for us to exist. So the republic 
had to exist, and it is an expression of the serpent. " (he wants to say it is an expression 
of 'sin) 
Indeed he uses the word "king" in many situations, for instance to talk about 
gender and kin relations, and the sacrifice of Jesus. 
"You have said to me you that you are married. Here you are a sign of the republic: 
You have your husband... but in the King's trial you would never do what you are doing 
(lie refers to the fact that I was married and even so I went abroad to work without the 
company of my husband). Your husband has to work and maintain you. He is your king. 
Jesus is the King of all of us. The king of the celestial country is the King of all of us. 
(.. ) Jesus had a royal death because the men did not want to follow his plans. And now 
the men are föllowing their own plans so that royal death is death by the republic. Is 
there any king within the republic? However, the republic had to happen anyway. We 
can not dismiss it, we cannot dismiss the cynicism of the government... they are 
following their own dictatorship which had to happen. " 
It is for this reason that I contend that godfather, father and king are 
"conceptual" categories that belong to the language of the Ave de Jesus and to that of 
many of those who go to Juazeiro do Norte on pilgrimage and take part in the process of 
constructing and giving sense to reality. Indeed many names derived from these 
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"conceptual" categories appeared in Master Jose's daily talk. What seems to us just a 
metaphorical device is actually a rich figurative language which conveys not just 
homologies and similarities, but also and primarily a world view and its truth. Such a 
language expresses a world view in which man, nature and the profane are all infused 
and projected in a sacred dimension, and more specifically in a sacred time. As Master 
Jose said: 
"Human history says something different... but the encounter of hopes (he refers to 
the redemption) means that it will not reach the year two thousand. It will not reach 
two thousand... (.. ) Everything has already happened, and only the wind can pass in 
the same place more than two, three, or one thousand times. Because the second 
(millenium) is different from the third, it cannot turn into be the third. It cannot happen 
again, as the past four thousand year have been a material time, the following two 
thousand years are going to be accomplished in spirit. It is a very special time for us. 
There cannot be three material times. There are three Gods, but one Father, one Son, 
and the other one, Spirit. And the Spirit is forever because the Spirit never dies, never 
ends ". 
("") 
when the year four thousand ended, the whole nation , all those in 
flesh but the eight 
(he refers to Noah and his family) died and the spirit remained above the waters 
waiting to reborn. We have been reborn. We have been born, we have lived in the 
world. Nobody knows how many days, how many years, but everything has already 
happened But Now there is no more rebirth. , 5. 
Master Jose's account of his personal life matches a biblical time, which is also a 
time of ancestors and a previous life, with the present one. The biblical time which is 
the time of ancestors is the common past of all humankind who lived in that period. 
5The order in which Master Jose gave this information is not represented in my account. It is 
possible to identify that one speech belongs to another utterance by the sign (... ). However ,I decided to add other talks of Master Jose's related to the same subject the sake of the reader. My 
aim is to give the reader the chance to have as much information as possible about the events he 
is talking about. 
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According to him, we have all lived together in another time, a biblical time 
before the Flood. Historical and biblical times are conjoined and are divided together as 
follows: The Time of the Father (from Genesis until the flood which lasted for four 
thousand years); the Time of the Son (the time according to him of the word, and 
salvation). It will end as soon as two thousand years is accomplished and the end of the 
world will happen leading to the "encounter of hopes" - or redemption) and the 'l'ime 
of the Spirit, a kind of (a)temporal time that has existed ever since the beginning. It is a 
time of eternity and hence transcends cosmic and human time. It is a time and space of 
spiritual existence where the notion of materiality makes no sense and in which the 
elected and saved will join after death. 
There might be a historical reason for Master Jose's view of history is being 
similar to that of the Renaissance. The missionaries that came to Brazil certainly 
brought similar ideas to the hinterlands. During the Renaissance there was an agreement 
that the beginning of the Universe had taken place four thousand years before Christ 
was born. In the 16th century many texts of a Calabrian abbot from the Middle Ages, 
Joachin of Fiore, were updated (Cohn, 199 ; Dubois, 1985; Thompson, 1999). Joachin of 
Fiore might have had a strong influence upon the missionaries who went to Brazil, and 
probably upon Padre ibiapina. The core of his apocalyptic thoughts drew together all 
the threads of revelation and history. He too distinguished three periods in human 
history. The first was under the authority of the father which begins with Adam, and 
reaches its peak with God's appearance to Noah; the second begins with Eliseu, and 
reaches its peak with the second person of the trinity, Christ's revelation. Then there is 
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the new age, under the sign of Holy Spirit, when the revelation of human history is 
going to be concluded (Cohn, 1993; Delumeau, 1997). These three ages, the time of the 
Father, the Son and the Spirit, overlap and are involved in a progressive revelation of 
divine wisdom. Marjorie Reeves, a leading authority on Joachim, cited by Thompson 
(1999), gives a great depiction of this view of looking at history: 
"It is as if'each happening had a vertical point of'reference, a `thread' in the hand of 
God who combined threads into patterns on the inner side of'history, whereas we look 
only for the horizontal connections and the pattern of'visible cause and effect spun out 
along the time span. " (In Thompson, 1999: 64) 
Master Jose's idea of time is not that of the Renaissance period when the 
imagery of repetition and continuing destruction was markedly present (Dubois, 1985). 
It must be pointed out that for Master Jose there is no return, though there may be 
repetition. Future events may be similar to others but they do not represent a return to 
the past. Although they may repeat situations they surely take place in a different 
chronological (physical) time. I understand his notion of time as a matching of linear 
and circular time; as a result the depiction of events in his personal life and history have 
a spiral form (see Gell, 1996). 
He understands that we are living in a biblical time, which is just another 
sequence of events that is part of the Biblical account (Time of the Son, or book of the 
son, the Second Testament). In this view Padre Cicero is Jesus reincarnated, Juazeiro is 
Jerusalem, and Mother Angela do Horto (the penitent Master Jose and godmother 
Regina met when they came to Juazeiro on pilgrimage and who told them to live as 
penitents) is Our Lady. As Jesus Padre Cicero and Mother Angela do Hörto did not die, 
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they were resurrected. According to the Ave de Jesus, the bodies of Padre Cicero and 
Madrinha Angela have disappeared, actually resurrected. This very fact is considered to 
be material proof of their divine status. 
It is interesting to point out that the presence of the divinities, at least those 
which take a central place in the account of their lives, are not apparitions, visions or 
spiritual encounters with the sacred, but a historical preser,,:. e of historical persons 
within a historical time and space. However, these events are matched and understood 
through a sacred text, the Bible. Padre Cicero and Madrinha Angela do Horto take on 
their identity with Jesus and Our Lady because of the kind of life endured by them 
(merciful and saintly) and, perhaps, mainly because after their 'death', their bodies 
disappeared. The missing body is understood as proof of resurrection and therefore of 
their divine nature. 
The presence of divinities in their personal lives is something shared by other 
devotees of Padre Cicero. Most pilgrims have, at least, one "causa " (A `case story', or 
`tale') ,a story that tells of something that 
happened in the past. It is also called a 
"passagem". Most report extraordinary events with no objective evidence of their truth 
value. Although it is told as a tale, it tends to uphold truth and to have been real) to tell 
in which Padre Cicero himself and the person who tells the causo, or a relative or a 
friend of him/her, take part. Slater (1986), in her PhD thesis a "A Trail of Miracles", 
analysed many such `case stories' and also observed that these stories are a kind of way 
of remembering not only Padre Cicero but also their own first journey to Juazeiro. They 
serve also, as she points out, to justify a sometimes difficult decision. Indeed the Ave de 
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Jesus use Biblical events and characters in their personal accounts of reality to depict 
their historical time and events in their personal lives. Sometimes they tell a causo in 
which they or a relative took part; sometimes they tell of an event from the Bible in 
order to make a situation understood or to justify, or reproach, an action. For instance, 
in trying to make me understand more clearly what living in penance means, an 
informant told me a "causo": 
"One day a man came to Padre Ciro and said: Meu Padinho ,I 
have never felt pain ". 
Padinho Ciro then replied: Oh, my son, you have never helped Jesus to carry the 
cross. 
To tell a story can also be a way to express emotions. Slater observed that: 
"Although not every visitor to Juazeiro has the same sort of intense reaction to events 
and people, many do feel an exceptional urge to talk. These persons may attempt (.. ) to 
translate powerful emotions into their familiar stories to express ideas and experiences 
they would otherwise find hard to share. Either way, their accounts come to serve as 
affirmations of that which we always knew deep down inside ourselves 
but 
did not say until today. " (Slater, 1986: 81) 
Another point I would remark on is that the sense of have been part of a 
(hi)story and to have met a sacred personality somewhere and sometime is a very 
important factor towards substantiating and providing its truth value. 
It is important to call attention to the fact that the object of worship in 
Christianity is a personal God, Jesus Christ. The identification of Mother Angela with 
Our Lady, and Padre Cicero with either Jesus and Our Lady (Padre Cicero is both our 
Lady and Jesus for the Ave de Jesus) is a form of personification of God into figures 
that had been part of their own lives. Moreover this personification of God and the 
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reverse-turning human beings into Godlike personages is a essential part of the 
possibility of them loving Him. As Maung Ba Han (1925) says in his book about 
Blakean philosophy, 
"Man can have no idea of anything greater than man, as a cup cannot contain more 
than its capaciousness. But God is a man, not because he is so perceived by man, but 
because he is the creator of man. Think of 'a white cloud as being holy, you cannot love 
it, but think of a holyman within the cloud, love springs up in your thought. For to think 
of holiness distinct from man is impossible to the affections. Thought alone can make 
monsters, but the affections cannot. " (1925: 20) 
"My Padinho was neither born nor reborn, nor did he even die. He will never die. It is 
something that nobody on earth can explain. We can explain it like this: He is God 
because God came as the Son... " 
"Our belief is based on the events of the past and the present. When he was born ... a 
child appeared... a woman(he means Our Lady) sat on the bed of Mother Quinö (Padre 
Cicero's mother), and left that little baby there and took Mother Quinö's baby with 
her. " 
In this later account Master Jose is telling how the baby of mother Quinö (Padre 
Cicero's mother) was replaced by baby Jesus who historically became Padre Cicero 
thereafter. 
In Ricouer's account (1994) the meaning of an important event can go beyond 
the very social conditions that bring it about. Meanwhile it can be realised in new 
contexts. Therefore its importance is the relevance that remains, that lasts and is not 
temporal. As Jesus is God himself it would be rather difficult to conceive of a normal 
person, born from ordinary human parents, becoming Jesus reincarnated. Therefore 
Padre Cicero had to be a baby brought by the Virgin Mary and not just a normal baby, 
madrinha Quinö's baby, who might only subsequently become an extraordinary 
character. Rather he had to be extraordinary from the very beginning, since his birth as 
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Jesus was extraordinary and he needed to have an extraordinary "death" as well, as 
Jesus himself did. A kind of death that does not imply mortality. Padre Cicero and 
godmother Angela do Horto are understood to have had the same kind of death as Jesus. 
Thus the Ave de Jesus, particularly Master Jose, interpret the events in their lives and 
also historical time through the text of the Bible, but at the same time provide new 
meanings which sometimes lead to the discovery of different meanings that the Bible 
might suggest. 
According to Master Jose, the end of time (The Time of the Father and Time of 
the Son) that has extended over six thousand years, is to take place soon. The end is due 
no later than the year two thousand. And the apocalyptic end is going to happen in the 
very place where everything began, that is Juazeiro. Time (physical time) will end up 
joining space and giving way to an Eternity where the profane distinction between 
space and time makes no sense. The whole, and glorified, destruction will take place 
there in the "square city", called Juazeiro do Norte, the Land of the Mother of God. It is 
square because it is just in the middle of the world, in its centre. It rests 18 thousand 
leguas6 from each of the four sides of the world (North, South, West and East). 
It took a long time for me to work out why Juazeiro is a square city. To ask 
Master Jose something directly is always worthless as he replies back in the same way: 
"There is nothing more to be said It is already, said and self-explanatory". He is 
6 Leguas is an old measure of distance, and it still used by many dwellers of the backlands in 
Brazil. Sometimes Master Jose says 18 thousand, sometimes 9 thousand, at others 40 thousand. 
It seems that the precise distance does not matter, what matters is that Juazeiro is at the very 
centre of the world, and is equally distant from everywhere. The English translation is league 
(I league =3 miles) 
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probably repeating many of the words used by Padre Cicero in his talks and speech 
which are reproduced and recreated in many "causos" and "Cordel" literature. 
To emphasise to me the location of Juazeiro, he told me: 
"It is in the middle... ten thousand leguas from everywhere. There is the Marco zero 
(the point in any city that represents its centre -usually it has a monument) in the city 
centre... it was my Godfather, my Padrinho Cicero who set it there... it was my 
Padrinho who signed it. It was my Padrinho, Saint, who set it there. It is not a lie, 
neither is it a story of'Trancoso. Go there and you will see. " 
According to Eliade (1996), human beings have a profound desire to find 
themselves at the very heart of reality, the centre of the world, where communication 
with heaven is realised. Indeed it is in Juazeiro where the devotees of Padre Cicero 
make Sacred Time a reality, transcending profane time, to encounter the revelation of 
the ultimate truth; a kind of truth that is only possible to achieve through images and 
symbols. Pilgrimage shrines make it possible to experience a sacred time, as space itself 
is the embodiment of the signs of divinities, they are material and concrete signs (Steil, 
1996: Eade & Sallnow, 1991). In meeting, seeing and sometimes touching these signs 
one is able to transcend the present historical time and find oneself in a sacred 
dimension where time and space are unified and part of the experience of revelation. It 
is through a particular religious experience of space that they experience a particular 
dimension of time, that is sacred time and vice versa. 
There are others signs concrete evidence that makes Juazeiro a holy land. All the 
mountain ranges (Serra do Araripe) which surround Juazeiro were created by the 
movement of the waters during the Flood. The fossils of fishes which can be found in 
the surrounding area demonstrate and prove that many years ago, in a Biblical time (the 
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Time of the Father), Juazeiro was beneath a huge sea. Juazeiro was also the place where 
the events of the Time of the Son (Jesus' birth and Crucifixion) happened. Along the 
Serra do Catole in Juazeiro it is possible to see the footsteps of Joseph and Mary, and 
also the Holy Sepulchre. What is more, the very fact that Juazeiro has a fairly green and 
fertile landscape, whilst the area around it is dry and inappropriate for agricultural 
activities, makes it a sacred place, the promised land. 
Numbers, scientific names, and figurative language are constantly used and 
interwoven in Master Jose's speech. As Crocker (1977) contends, the use of metaphor 
involves not just an emotional dimension but also reasoning. However, as I have argued 
before the truth conveyed by tropes are rendered not only through reasoning but also 
through emotion (sense of force, texture) (Crocker, 1977; Fernandez, 1991). 
"... The beginning of the Nation was here. Adam was made of mud, and the continuity of 
the nation was made near one of ' those mountains around us, wasn 't it?... within the 
Horto... somewhere about there. So, where will the nation end.? Will it not be where it 
began? Where is the tree that led to the whole generation of 165 and a half thousand? 
Where is it? Here. Here at the top of the compass? where is the rotation of the globe? It 
is nine... eighteen thousand leagues... it is nine thousand leagues from here to the place 
where the sun rises; nine thousand to where the sun sets; nine thousand to the south- 
east; and nine thousand to the north-east. Here the top of the compass makes the 
balance... it is a new Jerusalem, a promised land, a square city! " 
The speech above amazed me not only because of the scientific vocabulary 
(compass, rotation, globe) used by Master Jose who barely knew the alphabet, or at 
most had completed his formal primary education. He uses scientific words poetically 
in a clear metaphorical way, but aiming to convey a sacred truth. A truth affirmed and 
legitimised by a sense of beauty and knowledge about the world. In this case he does 
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not use these words randomly, but he actually demonstrates a mastery of the scientific 
meaning of these words. In his speech he asserts that Juazeiro is the centre of the world. 
In order to do so he talks about the rotation of the earth. The Earth, as Copernicus 
demonstrated, rotates around itself, around an imaginary centre, the gravitational axis. 
Using the allegory of the compass which turns around its own centre Master Jose 
conveys his utmost truth: Juazeiro is at the very centre of the earth. Moreover it is 
moreover for this reason sacred and close to God. 
Master Jose draws on his dream of a paradise and on revelation for his vision of 
catastrophe, giving us a sacred and mythical geography and history of Juazeiro. In his 
own view and that of the many other pilgrims and devotees of Padre Cicero, his speech 
gives the only possible true account of Juazeiro. It is certainly a true account of the 
space as distinct from profane geography, which is as Elffade says "objective" and 
abstract and with no essential features, just a theoretical construction of space which is 
unknown and unpopulated (Eliade, 1996: 36). In other words detached from any 
affective dimension, just an abstract concept. Juazeiro is not such an abstract space for 
Master Jose, on the contrary it is essentially and concretely infused with the sacred and 
has extraordinary dimensions. 
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Dialoguing in-between rationalities 
"Study science till you are blind. Study intellectuals 
till you are cold. Yet science cannot teach intellect. 
Much less can intellect teach affection. " 
William Blake 
"Because we are not born with knowledge. None of us was born with knowledge... and 
Adam's sons, the twenty five pregnancies (bellies) turned into twenty five Nations... all 
of which were followed by twenty five females and twenty five males. Everything 
happened in order for us be here having this talk now. " 
"We are Christians. We are divided, he who made us divided us. Forty eight bones, 550 
veins... and 220 components in the head. All of this is linked to the heart. The head is 
like a depository, gathering everything the eyes catch in order to make the heart 
speak. " 
Master Jose Ave de Jesus 
Master Jose's way of speaking is extremely creative. He combines numbers, 
words from the bible, others are reminiscent of Latin (vaculum instead of vacuum), 
others relate to colonial history (characters such as Pedro Alvares Cabral, Kings of 
Portugal, and so on) and from the science of the Renaissance (rotation, geographical 
globe, etc), and also a little bit of fabrication of his own. 
The Ave de Jesus' language, particularly Master Jose's style, undoubtedly has a 
poetic flavour whose beauty is mixed with truth. It is hardly possible to separate one 
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from another such that we are unable to say whether it is beautiful because it conveys 
truth or it is true because is beautiful. As I pointed out before, morality and aesthetics 
within the Ave de Jesus go together: good is beautiful and true; evil is both ugly and 
deceitful. Master Jose is indeed very concerned to beautify what he says and this 
concern, I maintain, is close to the idea of aesthetic experience being purposive, that is, 
it bears a promise of happiness (see Nietzsche, 1998; Sharman, 1997). Yet the truth 
which Master Jose talks of could not be different from the most beautiful of all 
promises. Thus when he talks about the apocalypse, which has a connotation of 
destruction, he uses a metaphor instead: the encounter of all hopes (o encontro das 
esperancas) which gives an idea of renewal and rebirth. So at the same time that he 
pleases the audience with beautiful words, he gives a moral speech. 
Certainly a speech which is truthful must be beautiful to those who belong to the 
`Ave de Jesus' community. Master Jose would be not a leader if he could not beautify 
accounts of reality. An issue we taust draw some attention to is that most of the Ave de 
Jesus and those pilgrims that go to Juazeiro are quite often illiterate. However, these 
people belong to an oral traditional culture whether they know how to read and write or 
not. I mean that, although they mostly do not have a formal education, being illiterate is 
not the only condition for sharing an oral culture. A great part of their cultural 
manifestations and knowledge, such as their religiosity and art, are learned and passed 
orally from one generation to another. This is so for the simple reason that their 
knowledge has not been turned into written language, apart from the fact that within 
their cultural habits there is a fondness for telling stories, named `causos'. I call this fact 
133 
into discussion not to reinforce the idea that they are ignorant or unable to judge the 
truthfulness of an account, but rather to remember the importance of the expressive 
dimension in spoken discourse. Indeed, moving and dramatic rhythm and gestures are 
very often part of Master Jose's speech. 
Vernant (1990) points to the fact that the transition from the oral tradition to 
various types of written literature between the eighth and fourth centuries BC in Greece 
caused a multiplicity of differentiation within the mental universe of the Greeks 
(Vernant, 1990: 204-205). From then on myth and logos came to be regarded as separate 
and contrasting genres and credited with different functions. All those qualities that 
credited speech with plausibility and truthfulness such as musicality, rhythm, gestures, 
drama and so on, also found in poetry, tragedy, rhetoric, and sophistry 
"is considered by the Greeks to be one of the specific qualities of muthos as opposed to 
logos. By deliberately foregoing drama and the marvellous, the logos acts upon the 
mind at a different level from an operation involving mimesis or emotional 
participation (sumpatheia) on the part of the audience. Its purpose is to establish the 
truth following scrupulous inquiry and to express it in a manner that should, by rights 
at least, appeal to the reader's critical intelligence alone. It is only when it has thus 
assumed the written form that a discourse, divested of its mystery and, at the same time, 
of its suggestive force, loses the power to impose itself on others through the illusory 
but irrepressible constraint of mimesis. " (Vernant, 1990: 207) 
Moreover, 
"... everything that had hitherto given speech the power to impress and convince is now 
reduced to the level of muthos, that is to say, the stuff of the fabulous, the marvellous. It 
is as if discourse could only win in the sphere of truth and intelligibility by 
simultaneously losing out in the sphere of what is pleasurable, moving and dramatic. " 
(Vernant, 1990: 208) 
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Therefore prose composition came to be a new form of thought. As Vernant 
points out to Aristotle's logic, that is demonstrative rationality, is linked to the language 
in which he thinks. Meanwhile Plato together with Aristotle condemns myth as illusion, 
unreasonable, the untruths of fiction as opposed to the language of philosophy. And 
western thought has certainly inherited from them this dichotomy of thought. Moreover, 
as Overing remarks (1985), other people's metaphorical usage is for this reason credited 
with an unprivileged status. Moreover, and importantly, she says we are left with an 
uneasy situation. We may accept that others can be metaphorical but we expect our own 
discourse to be literal, and we are surprised that it is not (see the discussion In Parkin. 
`Semantic Anthropology', 1982). 
Thus, it is interesting to note the ambiguous status that myth has within Greek 
tradition. If after the Greek enlightenment it is defined negatively 'in terms of what it 
lacks or fails to offer, as non-sense, non-reason, nun-truth', it has always been regarded 
as the source and reference for religious and also others forms of social and spiritual 
life - to such an extent that even Plato, who rejects myth, grants it an important role in 
expressing those ideas that cannot be conveyed through philosophical language (see 
Vernant, 1990: 221). 
The issue I am trying to draw attention to is the importance of the expressive 
dimension in oral discourse that concerns giving sense to reality. I shall, though, deepen 
the rational side of the affective, that is how Master Jose masters the words and the 
expressive dimension of his style of speech. For instance, how he uses numbers to lend 
strength to his address. He would, at a certain point, use one distance (given in a 
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traditional form of measurement) to situate Juazeiro in the middle of world, at another 
moment he would give another distance. 
"... The beginning of the Nation was here. Adam was made of mud, and the continuity of 
the nation was made near one of those mountains around us, wasn 't it?.. within the 
Horto... somewhere about there. So, where will the nation end? Will it not be where it 
began? Where is the tree that led to the whole generation of 165 and a half thousand 
thousand? Where is it? Here. Here at the top of the compass? where is the rotation of 
the globe? It is nine... eighteen thousand leagues... it is nine thousand leguas. from here 
to the place where the sun rises; nine thousand to where the sun sets; nine thousand to 
the south-east; and nine thousand to the north-east. Here the top of the compass makes 
the balance... it is a new Jerusalem, a promised land, a square city! " 
The objective distance is irrelevant for the Ave de Jesus. Indeed what really 
matters is that Juazeiro is at the very centre of the world, and it was in this very place 
that everything began. The numbers are just an artifice of his style of speech that give 
strength and enhances its true character. Master Jose also devises words to fill a gap in 
his discussion due to lack of vocabulary or to fulfil a thought. Once I was talking to him 
about the afterlife time and he said that animals did not have souls but tibil. I got a little 
bit confused as there is no such a word in Portuguese, so I asked him what tibil was. He 
replied: Tibil ? Don't you know? Tibil, my dear miss, is an English word. One should 
know in order to understand! " Certainly he was trying to maintain his status before his 
followers and could not let an outsider jeopardise his image as a wise man. However, he 
is also making up a word to fulfil a thought and get an idea across. In this way tibil 
accounts for the belief that animals have no souls, but tibil. 
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Using such language, he gives force and understanding, inspiring credibility, 
faith and sense of beauty in those who listen to him, the many devotees of Padrinho 
Cicero. 
In the previous section of this chapter I tried to make clear the connections 
between Master Jose's speech and his social and historical milieu, in other words to 
what extent society is present in his form of language and vice-versa. Now, my own 
concern as an anthropologist is to understand what Jose means when he plays with the 
words, numbers and expressive elements of his speech. The only question I was quite 
sure about from the very beginning of my fieldwork was that he was talking about truth 
and negotiating an agreement on it. In order to make this issue more present during our 
encounters and talks I insisted that he explained how Juazeiro could be Jerusalem, how 
Padre Cicero could be Jesus and Our Lady at the same time. With a mild irritation in his 
voice he replied: 
"PPiat do you want, Mrs? Do you want me to prove it? I cannot prove anything! " 
Then he added in a sweet tone of voice: 
"One day Saint Augustin föund a little boy on the beach. The little boy was carrying 
water from the sea and pouring it into a hole in the sand. He wanted to fill the hole with 
water. So, Saint Agustin asked the boy: Don't you see that what you are hying to do is 
impossible? The boy, Jesus himself, replied: Yes, it is as impossible as it is to explain 
the universe and the origin of the world. " 
"Hmm? The little boy could only be Jesus to say such beautiful and true words. " 
Drawing inadvertently on Kierkegaard, he is trying to make me understand how 
we cannot understand (Geismar, 1937: XXV). Like Kierkegaard, he rejects the rational 
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synthesis, such as that of Hegel, in understanding the mystery of faith. Truth, he thinks, 
is a matter of faith and belief 
Strong and fragile, sweet and rigid, calm and harsh, but above all, or precisely 
because of all these, he is a charismatic person. He certainly combines and manifests 
what are called higher feelings in Mills' account of the concept of genius (see 
Lindholm, 1990: 18). He exhibits something close to the notion of "primal irrational 
vitality" in Niestzchean terms: the kind of sentiment and emotion evoked by a 
charismatic person, who is someone who can express and give understanding to one's 
life. 
According to Rita, a pilgrim who usually gives alms to Ave de Jesus even if she 
has to give up a good meal on the journey to Juazeiro in order to do so, Master Jose is a 
kind of sacred man, someone who can communicate with the Saints. In this sense he is 
an intermediary between humans and holy spirits. He plays a kind of role supposed to 
be fulfilled by priests, and I would even say he plays a higher, more sacred and more 
spiritual role than the priest. He is regarded as such in part because he endures a tougher 
life than the priests. 
"... 1 asked hiin to bless me because he has more strength than us. He asks God. As he is 
in such a penance he is in touch and communicates with my Padinho Ciro, he was sent 
by my Padinho. Still my Padinho has the power to lead us. 
(Rita) 
The charisma of Master Jose is something that clearly goes beyond himself. 
Master Jose does not claim to be sent by Padre Cicero, and, though he regards himself 
as a normal human being who just follow God's will, people interpret his existence as 
being remarkably extraordinary, beautiful and sacred. Although he does not claim to be 
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divine, he maintains the situation by allowing all those who come to him for advice to 
continue to regard him as sacred. For instance, during pilgrimage time in Juazeiro it 
would happen that some of the pilgrims would go to him to ask for advice. By and large 
they wanted to know what was going to happen in the future (the journey back home, if 
they would come back to Juazeiro the following year, and so on). The way of asking for 
such advice is very particular: they would come very close to Master Jose and, almost 
whispering, would ask the question. It is done in such a way that the moment is given 
sense of secrecy and intimacy just like in a confessional. Although the advice given by 
Master Jose has divinatory overtones for those who ask him, he answers as if he is just 
giving sensible advice. Once a pilgrim asked him whether he should go to Manaus (the 
capital city of the State of Amazonia) by plane or by bus. His answer was just like this: 
"Travelling by air is always dangerous when an accident happen all of 'them die. 
Conversely by fund there is always some hope of someone escaping. " 
I think that here we are facing something beyond the problem pointed out by 
Parkin (1984) concerning the question of the misreading of speech by an audience. 
Parkin says that rhetoric as speech casts the idiom of persuasion and this issue leads to 
another issue which is the speaker's intentionality. However, the speaker's 
intentionality does not allow certainty of the meaning which is addressed by the 
speaker's intention. In his own words, 
`Between the speaker's intention and the manifold possible interpretations of his 
address we have, perhaps more than anything else, a gulf of uncertainty. It is making 
sense of this uncertainty that confronts the rhetorician as much as his audience. " 
(Parkin, 1984,355) 
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In the case of Master Jose's, he is perfectly aware of his main audience's 
interpretation but he is also aware that his audience is heterogeneous and the 
interpretation of his speech is manifold. He also knows that he must deal with the 
political conflict with the Catholic Church in a away that allows him to maintain his 
own religious practice, that is without reaching an extreme and dangerous antagonism. 
Thus he is always dealing with multiplicity and vagueness in order to maintain his place 
within the community of Ave de Jesus and that of the pilgrims and devotees of Padre 
Cicero (here community is understood as in Cohen, 1985). 
Master Jose's ability with words plays a role of undeniable importance in his 
charismatic leadership. Such an ability to master words (devising new words randomly, 
using numbers, and scientific words) and being able to perform competently using a 
certain style of speech (alternating the melody of the voice, using body language such as 
gestures, onomatopoeic words and all the expressive dimensions of speech) is very 
important in the process of making the world meaningful and "imposing" an order in 
agreement with his audience. As Hymes (1972) affirms "... speech styles are not merely 
observed concurrences and correlations, but subject to contrast and choice, and (that) 
they are not merely appropriate or inappropriate, but meaningful" (Hymes, D., 1972: 
444). As I have said before, he does not claim to be a saint, but many do regard him, to 
a certain extent, as sacred and as the one sent by Padre Cicero. His agility with words 
ensures Master Jose's legitimate position, both among his followers and among those 
who, in spite of not belonging to Ave de Jesus, are kin to him. 
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The difficulty in this observation lies in another obvious point that perceptions 
of such features and modes of speaking and meaning are perceived in many different 
ways by many different audiences. In other words, it is certain that members of Ave de 
Jesus do perceive a certain variation in Master Jose's speech (style and grammar) and 
give sense to it according to their own conceptual schema, enacted by their own 
language game. Meanwhile, each group of outsiders (priest, pilgrims, dwellers of 
Juazeiro, myself included) perceive the same features and modes, in a different way or 
do not even perceive certain elements. However, although Master Jose tries to control 
the interpretation of his speech, he fails, such that he is a wise, a sacred man and a 
madman all at the same time. The same features of language that make him a leader 
turn him into a madman, and a fanatic. 
This condition forces Master Jose to negotiate his beliefs. According to Kensinger 
(1995), cited by Manuela Carneiro da Cunha (1998) in her article: 
"because prophets and translators travel in space and time the interpretation of the 
unusual is left to them, which might give meaning within a particular order of the 
world. -XIoreover, a particular way of ordering things 
in the world is not forged without 
disagreement. It usually involves disputes and conflicts both within the group's system 
and with outside systems of interpretations " (In Carneiro da Cunha, 1998: 12). ' 
Indeed, not long ago there was a rupture in the Ave the Jesus community due to 
0a dispute over the interpretation of reality and religious words. The result of this dispute 
was that Master Jose remained as leader and the other member had to leave the group. 
However, Master Jose not only faces internal disputes for the construction of truth, he 
has to negotiate his status as a devotee and as someone who masters religious 
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knowledge within mainstream society, which has a different system of interpretation. 
Being aware of this dilemma, Master Jose devises a political strategy to face the 
conflict. He is also aware that politically speaking he is on the weaker side and he 
knows that earlier messianic movements in Brazil ended in a dramatic way, vanishing 
after being annihilated by government troops. 
The skills of Master Jose in playing with words range from devising words, 
through the use of numbers and onomatopeic words, to the transformation of literal 
sense into metaphor and vice-versa. For instance, during the celebration of Master 
Jose's renewal of faith8 I was among some members of the Ave de Jesus community 
listening to the holy songs (benditos) sung by them. One of the benditos drew my 
attention as it said that Saint John the Baptist was the little baby Jesus. Before I 
mentioned anything, Master Jose very calmly said to Mr. Olicio, the master of the art of 
singing the benditos, "Next time you sing this benüiio do not say Saint John is baby 
Jesus. Instead say Saint John and baby Jesus. " 
Mr. Olicio, then, replied: "11mm... but she (referring to me) knows it is true. But 
the others do not understand. Because you (he says looking at nie) understand, I said 
that. " 
'My own translation. 
8 Celebration of the renewal of faith is a common ritual among the Ave de Jesus. According to 
them it was Padre Cicero who initiated it. It consists of celebrating one's conversion and has a 
party aspect represented by lunch or a little snack offered to the participants and guests. The day 
to celebrate it varies with each person. Usually the person chooses a holy day, for instance 
Corpus Christi, All Souls' Day and so on, to celebrate it. Master Jose himself celebrates the 
renewal of his faith on the day of the Sacred Heart of Jesus (nine days after Corpus Christi). On 
this important day, the one who is celebrating should offer at least a cup of coffee in his/her 
house. 
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The same problematic situation takes place when Master Jose talks about 
Juazeiro as being the New Jerusalem. I remember him talking about Juazeiro as if it 
were Jerusalem itself. However, I asked him about the other Jerusalem situated in the 
Middle East. I did so with the idea that he would support such a belief; just because he 
has no idea about the existence of a historical Jerusalem situated in a specific physical 
space (this form of interpretation and understanding rationality in messianic movements 
is used by Lawrence, 1979) sounds insufficient to me to deal with such a complex issue. 
Still, I contend that supporting such an explanation is to reduce religion and magic to 
ignorance. In fact Master Jose replied to me: "God does his works through invisible 
ways. " Later on, Master Jose would say New <ferusalem instead. Another ethnographic 
example took place when I was talking to Master Jose about the time he lived in 
Pernambuco and decided to go on pilgrimage to Juazeiro. At this point of our talk 
Godmother Regina, his wife, interrupted and said : "He had a vision. Yes, he did have a 
vision' ". Then, he added a little bit annoyed: 
"Hinmmm. I ended up in Jua Biro because I had a visible calling. And a visible 
calling is a kind of thought that we have. A vision is a thought. There is no need to 
explain more. This word suffices everything: a vision is a visible thought. " 
Undoubtedly Master Jose is translating his beliefs into what he supposes are 
mine or into what he thinks is acceptable for the Catholic Church. In doing so he is 
adding another possibility to his beliefs that can be projected and articulated in another 
system of interpretation without denying his own. 
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Master Jose's playful manner in dealing with his words is clearly close to what 
Parkin (1984), drawing on Paine, points out in the use of metaphor and metonymy in 
language that allows for the possibility of extending concrete notions into abstract 
ideas. As Parkin says, 
"... metaphor thus enables a politician to explore, with his audience, new ways of 
looking at things. He changes his line of argument or his audience's view of it. It is 
experimental and flexible and is good fror attacking established positions bringing 
together as whole ideas those notions which were previously set apart. By contrast, 
metonymy is conservative. It moves in the opposite direction and converts ideas into 
tangible phenomena: we shift from a discussion of 'emotions' and speak instead of the 
'heart', thereby closing off the possibility that, fox instance, emotions may actually be 
good for thinking with, and indeed may actually take the place in other cultures of what 
we call "reason ". Metonymy can therefore be used for defending a political stance by 
placing it beyond discussion. It narrows conceptual options. " (Parkin, 1984: 356-7) 
Master Jose's tricky language is more ambiguous, specially for anthropologists 
who tend to see everything as metaphorical. In fact the word vision could appeal for a 
metaphorical meaning, such that I could have taken visor as metaphor (whereas it has a 
literal sense to Master Jose's wife), but what happened was that Master Jose 
transformed it into the metaphor "visible call ", thus providing a chance to play with its 
meaning and suggest a positive meaning within the mainstream society system of 
interpretation. Then again he plays with it, giving it a metaphorical or `vague' sense to 
it: vision is a thought and vision is a visible thought. In this way he did not contradict 
his wife's speech, nor did he allow me to charge him with being mad or a fanatic. 
Therefore while metaphor and metonym can be instruments used by speakers for 
identifying and hiding gaps and possibilities in their argument they also guarantee 
intercommunication and negotiation of meaning. However, the problem remains that 
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what is a metaphor for one section of the audience may well be a metonym for another 
(Parkin, 1984,357). And as Schutz remarks, we may be facing the situation wherein 
"The abyss between the two sub-universes can neither be overcome by formal logic, nor 
by consent of the majority, nor by military victory (Schutz, 1964: 145). Thus, although 
all these language tricks may allow intercommunication though, I am afraid they do not 
guarantee full understanding. 
Moreover, as Parkin points out, "... the speaker may gain but may also risk a loss 
of face and power in switching between the two tropes (Parkin, 1984: 357)". It would 
explain the decline in membership of members of the Ave de Jesus and the internal 
dispute over the legitimacy to interpret. I myself believe that Master Jose may not be 
losing his power position within the Ave de Jesus community as he is still respected 
even by his neighbours and many pilgrims, but he is certainly trying to cope with a clash 
of sub-universes. We could ask at this point if Master Jose is encountering the same 
circumstances as Don Quixote when he faces delusion and tries to come to an 
agreement with Sancho Panza. As Schutz remarks: 
"Don Quixote's insight that only mutual faith in the Other's terms of insight into reality 
guarantees intercommunication, his appeal to Sancho to believe his vision if he wants 
his own to be believed, is a kind of declaration of bankruptcy; and the knight's final 
words on this occasion: 'I say no more', heighten the tragedy of this unhappy 
consciousness and conscience. "(Schutz, 156) 
No. Or at least not yet. Master Jose's own speech does not match with the later 
Don Quixote, who would say: 
"La vida es Suer o: God pardon you nay friends for you have robbed me of the sweetest 
existence and most delightful vision any human being has ever enjoyed or beheld. Now, 
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indeed, I positively know thus the pleasures of this life pass like a shadow and a dream 
(In Schutz, 1964: 156). " 
I see Master Jose rather as an earlier Don Quixote, happier and who still believing 
in the reality of `dreams', far from any kind of delusion and still able to bestow an 
accent of truth on his sub-universe. The Don Quixote I am referring to is he who said 
beautifully: 
"God alone knows ", answers Don Quixote, "whether Dulcinea exists on earth or not or 
whether she is phantastic or not phantastic. These are not matters whose 
verification can be carried out in fuiP9. I neither engendered nor bore my lady, 
though I contemplate her in her ideal form, as a lady with all qualities needed to win 
her fame in all quarters of the world. " (In Schutz, 1964: 147) 
The need felt by Master Jose to give a "new" form in a way that doubles, or 
rather multiplies the meanings of his beliefs is intimately associated with his awareness 
of the judgement on him made by mainstream society: a fanatic and a mad man. 
Translating his beliefs is part of an attempt to converse with a different rationality, a 
different conception of world and reality and a political strategy to keep the community 
of Ave the Jesus safe from the violence of the outside world. 
Master Jose certainly had a dream or a mirage, a fantasy of a better world and 
one more beautiful. A dream composed of sacred images which powerfully makes his 
life and the reality around him meaningful and hopeful. Far from being motivated 
purely by economic factors, the ideal that founded the Ave de Jesus community and 
maintains their way of life is cultural and moral. I am not arguing that the only way to 
understand the Ave de Jesus is through religion, and end the discussion concluding it is 
a matter of faith. Rather I want to stress the importance of the images, emblems, and 
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icons to the foundation of a community and the creation of the sense of belonging to it, 
but surely I do forsake any materialistic attempt to see it as an epiphenomenon. 
I do uphold that aesthetic and poetic language has a rational dimension. It is 
precisely because Master Jose knows how to use words and play with them that he is 
able to give understanding to reality and negotiate meanings rationally. "If'l were to use 
common words I would crash myself onto things,; with distorted words I would surround 
them and see them clearly. " (Townsley, 1993: 460, cited by Carneiro da Cunha, 1998: 
13). The issue of the of the complexity of images and the contradiction and sometimes 
hostility between them does not lead purely to nihilism or nonsense, or irrationality. 
Using the famous sentence of Levi-Strauss, myths talk to each other, though with no 
intention of affirming or decoding any universal mental structure, I want to remark that 
the images used by Master Jose converse with each other. Moreover, these images make 
sense because they all belong to a broader structure of meaning in which the cosmos, 
man and nature are all bound to the same destiny. As Bachelard points out, 
`... metaphors are not simple idealisations which are launched as rockets into the sky to 
explode and scatter their insignificance. On the contrary, metaphors evoke and co- 
ordinate themselves more than sensation, to such an extent that poetic spirit is but a 
pure syntax of metaphors. Thus each poet would be ordered by a diagram which 
indicates the sense and symmetry of its metaphorical co-ordinations, just like the 
diagram of a flower without this geometrical conformity. Similarly there is no poetic 
blossoming without some sort of synthesis of poetical images. However one should not 
regard this propositions as an attempt to set limits to poetic freedom, to impinge logic 
or reality which means the same - to the poet's creation. " (Bachelard, 1994: 159-160) 
The role played by Master Jose as the one who masters religious knowledge is 
similar to that played by the shaman, which is the object of reflection in Cameiro da 
My stress. 
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Cunha's discussion. According to Carneiro da Cunha (1998), the shaman does much 
more than order the world. He is a translator, and to translate is to give an original 
synthesis, a new way to express, in a relational way, levels and codes, placing all of 
them in a corresponding manner and making them meaningful. As the author says, 
"The shaman's task, his realm of competence, is this attempt to reshape meaning, to 
establish relations, to find intimate connections. Therefore one should not search for 
the discourse 's internal coherence. The provenance of its consistency is rather the 
mutual efforts of the plans where it is expressed: the habitus, in short. " (1998: 14) 
It is through a rich cultural and historical source of images (re)created and 
manipulated by the sertanejos, that Master Jose finds the symbolic force for his 
construction of reality. It is in being able to articulate these images, to find relationships 
and play with them that he reveals other meanings: he reveals the destiny of the world 
and man; and he goes on heralding his dream which somehow reverberates in the 
dreams of others. 
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CHAPTER V 
WHEN SADNESS IS BEAUTIFUL: 
emotion within the social life of the Ave de Jesus 
For Mercy, Pity, Peace, and Love 
Is God, our Father dear, 
And Mercy, Pity, Peace, and Love 
Is man, His child and care. 
And oll must love the human form, 
In heathen, Turk, or Jew 
Where Mercy, Love, and Pity dwell 
There God is dwelling too 
William Blake 
There, in the Land of the Mother of God, as Juazeiro do Norte is known, a 
sacred city, which they believe is where everything began and will go to a final end, 
the penitents, Ave de Jesus, sing to praise and glorify the Celestial Father: 
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The A%c dc Jesus mourning 1'1)i the 5, )I k 
Forgive us all, oh my God 
As you love us so much 
We will sin no more 
Never more, Our Lord, never more 
Jesus' heart 
So loved by me 
Let me feel the pains 
And die by your side. 
It was not without intention or just for the sake of style that 1 began this chapter 
with one of the Ave de Jesus' holy songs - "benditos" - which talks about suffering, 
and to some extent, sorrow. 1 did so because it was the melody of those holy songs 
which repeat a certain way of singing, and in so doing express a lament that led me to 
study concerns with emotion and morality within the Ave de Jesus. _ 
It was the constant reference to a particular mood of sadness and moaning, and 
the very expression and manifestation of these emotions through words, attitudes, 
colours, and body language that awakened my curiosity to investigate the social and 
cultural dimension of the emotions as expressed by this group. 
I shall be looking at the ways emotions and sentiments organise reality for the 
Ave de Jesus. The main questions revolve around the problem of how Biblical events 
and images of suffering have come to have such a great influence upon these penitents 
who dwell in Juazeiro. How do they experience these biblical images? To answer such 
questions, I shall focus on the social role of emotions and their links to the aesthetics 
of the group and its moral code. 
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A great number of studies on Juazeiro do Norte and the devotion to Padre 
Cicero have been completed over the years. Therefore some would think there is not 
much more to say about this topic. However, as 1 pointed out in the introduction to this 
work, none of those studies has drawn attention to emotions. This fact truly strikes me 
because of the central role that emotion plays in Juuazeiro Apart from the very fact that 
emotion is quite an important phenomenon that pertains to the world of morality, 
aesthetic and religious values, Juazeiro itself is imbued with a particular aesthetic that 
is constitutive of certain moral and religious values. Juazeiro's `aesthetics' pervade a 
wide range of cultural manifestations: religious life itself, folk tales, profane 
manifestations linked to the religious calendar, songs, pottery, and so on. This is so 
strongly present that some authors have claimed a particular ethic to be attached to the 
aesthetics of Tuazeiro do Norte, which more broadly speaking encompasses the whole 
of the Sertäo itself (Leitäo, C., 1977; Suassuna, A., 1976). 
It is significant that Juazeiro is a pilgrimage shrine, for as such it is a scene for 
the dramatisation of suffering. Many pilgrims visit Juazeiro during periods of 
pilgrimage which normally take place on religious holy days, when important dates 
such as Padre Cicero's death and birthday, All Saint's Day, Our Lady of the Candle, 
and All Souls' Day, and so on are celebrated. The pilgrimage itself is a kind of 
penance. To reach Juazeiro a long journey is often undertaken and for the vast 
majority, who are very poor, the journey is made under tough conditions. Once a 
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visitor arrives, they become a witness to the suf ering of others. The ex-vows 
collected in a sort of sanctuary somehow encapsulate every pi? gcim's story of devotion 
and compassion. The ex-vows stand there to represent and display suffering and love, 
and when visiting these sanctuaries, or when enduring a penance, or witnessing one's 
own suffering, a person can see somehow, physically displayed, the strong sentiment of 
compassion that envelops Juazeiro do Norte. It is moment when very poor people 
give alms to penitents and common beggars; and communities of penitents offer a meal 
and a place to spend the night to those who cannot afford to pay for it. A web of 
fraternity reigns, with compassion being communicated with each such act of kindness 
and hospitality. 
In their book, Social Suffering (1997), A. Kleinman, V. Das & M. Lock argue 
that suffering is a social experience. Since it is shaped by cultural representations it is 
at the same time a kind of spectacle and presentation of reality. Therefore, how 
suffering is pictured leads into the experience of it. What the authors argue is that there 
are different forms of the cultural appropriation of suffering, for instance the value 
placed on "enduring" hardship as moral practice in China, or the passionate 
pronouncements on the incoherent, chaotic nature of gods in mourning laments in 
India (Klienman et al, 1997: XIV). Therefore different modes of suffering are 
elaborated by moral communities and their institutions. Given that, the performative 
' An ex-vow is an object which represents a miracle achieved, and it is always given as a `gift' to 
the Saint believed to be responsible for it - most of them represent a healing miracle, and are made 
of wood which is carved and shaped into the part of the body which was cured or relieved of pain. 
I would say that more than representing a miracle, the ex-vow embodies the miracle itself. It is the 
miracle and therefore it is sacred objects. 
I) 
aspects of language expressed locally (such as differences in the expression of gender, 
age cups, class, ethnicity and so on) play an important role in moulding the 
experience of suffering. Kleinman gives the example of how public health programs 
end tin shaving the population's discussion and experience of suffering. Therefore the 
picture and the experience of suffering are interwoven, the concept - its cultural 
representation - and personal experience are interconnected as parts of a 
dynamic 
process: 
"So that experiences of pain are shrouded in silence. And, (furthermore, 
while 
experience is shaped by representations, it can also push against these representations 
- resisting language, binding it in new directions, and distorting the received ways of 
expressing distress and desperation so that these distortions themselves transform the 
experience of suffering. " (Kleinman et alai, 1997: XIV) 
Following on from the above, I defend the idea that much more must be done 
concerning emotion and its cultural meaning within the phenomenon of Tuazeirn do 
Norte in terms of anthropological studies. 1 am taking the Ave de Jesus as a piece of 
Juazeiro do Norte and of the whole religious culture which is manifested there. The 
experience of mourning and grief are a central part of how the Ave de Jesus conceive 
themselves as being in the world. It is always worth noting that these same emotions 
can take on different meanings and also imply different forms of sociability. For 
instance, Peter Gow (1999), in his work upon the affective preconditions of Piro Social 
life, remarks that the experiences of grief suffering, compassion and consolation are of 
great importance in understanding a specific conception of the human condition, and 
of the place of humanity in the cosmos. However, as he argues, 
1ST 
.. 
the interplay between the states of 'being helpless' : 'nd 'compass. onating' are the 
affective precondition of'Piro humanity and its intrinsic sociability, and not, as in 
Judaeo-Christian cosmology, a precondition of huynaniiy in the regard of an extra- 
human divinity" (Gow, P., 1999: 2-3) 
Although I agree with Cow in respect of the notions of compassion within Piro 
and Christianity encom rising distinctive metaphysics, 1 also contend that we may find 
similarities between The Ave de Jesus and Piro in terms of sociability and modes of 
relating to others. For instance hospitality, aversion to excessive wealth and 
competition, sharing of food, etc. ` 
As Crow observes, 
'Piro village life is a sustained and generalised form of compassion and consolation. 
Its everyday form is the mutual recognition of' fellow villagers' hunger and the 
consequent distribution of game. Here, hunger is the everyday equivalent of the most 
extreme slate of `helplessness', it is that little bit of suffering that all Piro people may 
experience any day. " (Gow. P, 1999: 8) 
The Ave de Jesus, in turn, are constantly practising a kind of suffering related 
to hunger and deprivation and also, in their own fashion, being compassionate towards 
those wohn suffers. Before getting, into the ethnography of uazeiro do Norte, 1 shall 
draw on the theoretical relevance of the anthropological study of emotions, which also 
leads us to the on-going debate over just what it is that emotions are all about. 
What is emotion (about)? 
Certainly a biased understanding of what emotion is about has been crucial to the 
dismissal of its importance in the phenomenon of uazeiro do Norte in most of the 
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understanding, is not a matter for the social sciences; it belongs rather to biology 
[LS. 8, pp99-100J, and its discussion must be left to others. "( Levi-Strauss, 1.981: 668) 
L6-i--Strauss thus, seems to account for an unconscious nature divorced from 
reason for emotional phenomena. I myself have sonne difficulty in understanding 
emotion both as a felt experience and unconscious as Levi-Strauss seems to contend. It 
is certainly the case that those authors who worked on Juazeiro seem to have regarded 
emotion as incompatible with the logos of social science, Thus they made no attempt 
to understand the cultural backdrop of the topic and the display of emotions within 
Juazeiro do Norte's pilgrimage culture, nor its social dimension. This is despite of their 
importance in the narratives of the pilgrims and devotees of Padre Cicero. 
Jurandir Freire (1998), a Brazilian ethnopsychiatrist, argues that to imagine the 
world divided into two ontological domains - nature and culture - is only one of many 
optional beliefs. According to him, when we believe that there is such an impossible 
fissure between something called 'natural entities' and something labelled as `cultural 
entities' it is then possible to think about the biological universality of certain 
emotions, such as love and anger, and thereby justify the perception of regularity 
across cultures, and its psychological and moral uniformity. However, such a 
distinction, he maintains, is irrelevant since all mental habits and linguistic practice, 
including `emotional beliefs', are `natural' phenomena. Drawing on Bjorn Ramberg's 
discussion on Donald Davidson and Richard Rorty -3 he argues that 
See Ramberg 
, 
B. Naturalizing Idealizations Pragmatism and Interpretativist Strategy, 1997 & 
Post-Ontological Philosophy of Mind: Rorty versus Davidson, 1997. 
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"To divide the world between nature and culture is not a logical request from the mind 
when it mirrors the true essence of the natural world or the true essence of'the cultural 
world, it is only a way to deal with things and events, " (Freire, 1998: 16, my own 
translation) 
Therefore the conceptual division of nature and culture is , vorthless and does 
not lead to a better understanding of how we deal sociologically with reality. As 
Kenny 
(1989) has pointed out, the senses provide us with experience, while the intellect 
provides us with concepts. And both concepts and experience are often constitutive of 
our reality and necessary to understand in order to cope with the world in which we 
live (Kenny, 1989: 23) 1 am personally not concerned with how The Ave de Jesus 
`really' feel but with what they can say about their emotions. either as a physical 
experience or as a kind of thought; judgement. 
I shall follow Wittgenstein's path, that is "a word only has meaning as part of 
a language; and a language is essentially something public and shared" (Kenny, 1989: 
22). In other words concepts sit within forms of life, that is the meaning of a word is 
attached to its use. The meaning which we attach to words to describe emotions in this 
view is a product of social life wherein we name, justify and persuade both action and 
truth. Catherine Lutz (1988), in turn stresses the cultural and linguistic aspects of 
emotions, leaving out the `felt' aspect of emotions (see Leavitt, 1996), and attempts to 
demonstrate how emotional meaning is fundamentally structured by particular systems 
within a particular social and material environment. As she argues, concepts of 
emotion serve to communicative moral and cultural purposes rather that being used for 
simply labelling internal states whose nature is presumed to be universal. In other 
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words, emotions, as she sees it, are a form of discourse rather than something to be 
found in a pure natural state. 
Although I do not deny the feeling aspect of emotions, as I hinted before by 
discussing Freire's argument, I also acknowledge that it is through language that we 
access this aspect of emotions. On the other hand, my own experience of `feeling' may 
help me to understand the emotional experience of others (cf. Leavitt, 1996), either 
leading me to a sense of strangeness or familiarity in relation to their own experience 
of emotion. Furthermore, my own attempt to make the Ave de Jesus' emotional life 
understandable to my readers may be fulfilled by the effort of an intellectual 
translation as well as by the possibility of the feeling experience enacted by the readers 
(see Leavitt, 1996, and my discussion on methodology). For this reason, all through 
this written work I have been resorting to the aesthetic of emotional life within the Ave 
de Jesus, for instance the lyrics of their songs, their stories, and poetry either of their 
own or of Christian poets such as William Blake and Fernando Pessoa. By doing so I 
hope to convey the meaning as well as the feeling side of the phenomenon, that is 
emotions. This task, I shall remark, neither begins nor ends in this chapter. It is rather 
an endeavour that covers my whole work. 
For the time being I_ shall focus on how the Ave de Jesus use emotion words to 
theorise about events, to attach moral value to situations and attitudes, and also to 
judge and justify them. In doing so I will be trying to understand how they negotiate 
aspects of social reality, how they create that reality, and how an understanding or 
display of emotion contributes to this process. Therefore, rather than looking for what 
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causes an emotion or what emotions bring about I am concerned with how the Ave de 
Jesus interpret situations and organise action through an vocabulary of emotions. As 
Riviera has note 
"It would he incorrect to say that a situation causes an emotion or that an emotion 
causes a perception of the situation. Rather the person's situation is always 
interpreted by some emotion. " (ibid Lutz 1988: 210) 
Certainly I am not denying that emotion is a physiological response, but as 
Singer (1984) and Solomon (1984) point out it, also entails the cognitive activity of 
`label! ing'(see Caulhoun & Solomon, 1984: 3-4). The process of labelling, that is 
identification of an emotion as one emotion of a certain sort and not another, involves 
"annrnpriite knowledge of circumstances, " (Caulhoun & Solomon, 1984.4). Heelas 
put it in a simpler way, by saying 
"how we respond to a specific situation depends on how we use our knowledge of our 11 , 
emotional life. "(In Harre, 1986: 25) 
Hellas draws attention to the interwoven aspects of emotion words and moral 
order and their social context, 
"Attention to emotion talk enables us to see why participants should 1%'el obliged to 
manage their emotion as they do. Reflecting cross-cultural differences in moral orders, 
attention to emotion talk enables us to see why members of different societies select 
different emotions to emphasise or attempt to do away with. Nor is this all. Emotion 
talk differs from culture to culture with regard to what people should do if their 
emotions are to remain in accord with the moral order "( Heelas In Harre: 1986: 252). 
Therefore people define and give understanding to what they feel through 
externalised forms of emotions, the emotion talk that is bound to a moral domain. In 
other words, we learn how to feel appropriately and we come to understand what we 
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feel by recognising situations in particular ways. This is because emotion is not only an 
inner experience, rather it always involves an external person object (ou love 
someone, you are. proud or ashamed of something and so on). What we feel depends 
largely on the judgement and interpretation we make of the situation we experience. 
On the other hand, situations are depicted and given understanding through a 
vocabulary which describes emotions as disgusting, shameful, pleasant, respectful, etc. 
Moreover, even physical experience seems to vary within different societies. 
Researchers have pointed out different forms of expressing particular emotions, for 
instance dysphoric emotion such as grief, melancholy. etc (Kleinman & Good, 1985: 
3). Furthermore, members of different societies seem either to experience forms of 
emotion that are not part of the repertoire of others or to experience different forms of 
bodily sensations (see, Kleinman & Good, 1985: 3). 
I have been arguing that emotion cannot be reduced to something which is only 
`felt' in the sense of being perceived as some inner state, but rather that what is `felt' 
only gains meaning through a kind of cognitive activity manifested and experienced by 
a language-using being (Cualhourn & Solomon, 1984; Hellas, 1986; Kenny, 1989; 
Leavitt, 1996). Thus we arrive at the questions asked by Kenny (1989): Can sentiments 
only be expressed in language? Can these emotions not also he expressed in action? 
We not only feel but we also act out emotion, and we are also able to recognise 
the features of a particular emotion in someone's behaviour. As Kenny points out, 
"The concept of several emotions is employed not only in the description of feeling but 
also in the explanation of actions. We feel. fear, and we also act out of fear; love is not 
only a sentiment, but also a motive of action " (Kenny, 1989; 61). 
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However, according to Kenny, it does not follow that an action is caused or 
preceded by the particular emotion (see Kenny, 1989). First want to say that reason 
alone cannot produce action - or at least not most actions, and particularly those that 
are religious and aesthetically motivated ones. On this point Hume maintained a much 
stronger position, as he asserted that propensities or aversion are needed in order to act 
"... reason alone can never he a motive f )r any action of the will; and secondly, it can 
never oppose passion in the direction of the will" (ibid Stroud 1977: 155). 
Moreover, 
"... the impulse arises not from reason, but is only directed by it, because they are 
ascribed as cases in which we start out with an antecedent `propensity' and then look 
around for a way (or the best way) to satisfy it. If we have a 'propensity' or 'aversion' 
already, then perhaps there is nothing left for reason to do but `direct' it, but it must 
he shown that all cases of human action are like this -- taxt reason alone can never 
produce action. " (cf. Stroud, 1977: 156). 
1 have no intention of following the Hume's contention in its entirety - that 
is, 
that a feeling or passion must always be present for action to occur (cf Stroud, 1977 
169). However, I shall follow the idea that people can often be emotionally engaged in 
a rational and ordained action. Even critics of Hume acknowledge the power of his 
argument, that of emotion being needed to produce action. For instance Stroud states 
that 
`7 have argued that Hume does not prove, or even make very plausible, the contention 
that feeling or passion must always be present for action to occur. Much of its 
attraction for him derives 
. 
from the general framework of his unquestioned theory of 
the mind. But it is d fficult to deny the intuitive idea from which he begins to the effect 
that no belief about the consequences of a certain course of'action will lead me to it 
unless I also want to prefer those consequences to obtain. If I am totally indifferent as 
between their presence or absence 1 will never be moved to bring them about to 
prevent them from coming about, whatever I believe. So it seems that something in 
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addition to the 'mere' belief must be present if arty action is to occur. " (Stroud, 
1977: 169) 
The second point to remark upon is that people see behaviour, as in the Ave de 
Jesus' case, not just as a cold and empty sequence of deeds but as something filled 
with emotion and sometimes the very action is the realisation of an emotion which 
only comes to be if enacted. The very Christian idea of mercy, in theological terms, for 
instance, is related more to human action and than to an inner state. Mercy is 
understood as the very Love of God and it is realised in human action. So compassion, 
mercy, and Christian love only make sense and fain reality if they are expressed and 
manifested in action and proper behaviour. Because emotion by and large in western 
society has been conceived of as an inner state, and given that the theological 
understanding of mercy is an action rather than a feeling, Christian theologists 
`mystified' by western thought do not regard mercy as an emotion. 
I argue, though, that mercy is understood by the Ave de Jesus as a sentiment sited 
in the human heart, and expressed through correct and highly moral behaviour. Mercy 
for them is something felt but it is enacted as well, through charity, generosity, 
reciprocity. Agency plays a central role within the process of the construction of the 
Ave de Jesus' morality. In the Ave de Jesus's view, as I will explain further, there is no 
mercy or compassion without enduring suffering in daily life, either in action or 
symbolic representation (eg. displays of colour, clothes worn). This argument shall 
become more evident as I work on the ethnographic data which is important for 
understanding how certain sentiments can engage people in action. I think it is 
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remarkably important because many forms of `Popular Catholicism' and messianic 
movements are regarded by scholars either as being passive or conservative 
formulations. I have no intention of arguing for the opposite thesis, which is that these 
forms of religiosity entail a revolutionary ideology. . 
However, 1 do intend to call 
attention to the capacity of this so called `conservative' and `passive' - as many author 
hold religious ideology to organise people in the face of hardship. I am interested 
here in the relationship between poverty and solidarity and its cultural meaning. I shall 
deepen this issue in the following chapter on Charity. 
Taking into account the `Bible Culture' of the Ave de Jesus (see Velho, 1995), 
I must comment on the importance of biblical images as a reference for thinking, 
acting and feeling. In fact as Caulhon and Solomon (1984) have remarked, the Bible is 
filled with ethical injunctions for and against the array of emotions in which pride, 
envy, and anger are `deadly' sins and faith, hope, and charity are cardinal virtues. 
Indeed the Ave de Jesus would all but ban those words expressing the negative 
emotions from their usual daily language or at the very least they reproach themselves 
when they are uttered, especially those words that convey anger or impatience related 
to suffering. Certainly they know that words do not just blow away in wind, but on the 
other hand they recognise their power for bestowing moral colour to situations. 
Therefore what seems to be important to observe and understand is not what the Ave 
de Jesus `truly' feel in certain situations but, as I remarked before, what they can `say' 
about their life of emotions, either by words (meaning) or gestures (the bodily 
dimension of emotion/ `feeling'). On this matter Leavitt (1996) remarks that: 
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... emotions are 
no more purely private than are acts of cognition. While we 
do not 
know what someone else is feeling, this is true only in the same sense that we do not 
know absolutely what someone else Bans when he or she ra s something. 
in both 
cases we interpret: we postulate meanings for the words, gestures, or tears. In both 
cases we are likely to misread these signs unless we share a common 
language and 
culture with their producer or unless we have learned the sign-system involved. The 
question, then, is not one of truth but of traanslation. " (Leavitt, 1996: 529-30) 
Caulhoun & Solomon (1984), stressing the thought dimension of emotions, 
remark that there is an important trend emerging in contemporary cognitive theories in 
which a logical connection between emotion and cognition is being postulated. They 
say that: 
"For the most part, these later theories derive from a general philosophical movement 
called 'ordinary language philosophy', or 'linguistic philosophy', the main thesis of 
which is that if' we wish to understand a given phenomenon, we should examine the 
way we talk about it and especially the logical restrictions governing the use of terms 
referring to this phenomenon" (Caulhoun & Solomon, 1984: 21) 
Therefore identifying what emotions the Ave de Jesus evaluate positively, and 
thus stress, and how they are related to particular situations is another task I shall 
pursue in this chapter. More generally this should emphasise how cultures differ in the 
way they classify emotions. In order to reach such an objective Heelas suggests making 
use of two concepts the `hypercognised' and `hypocognised' emotions. In his own 
words, 
"The first of these terms refers to processes whereby emotions come to he well known, 
the second to processes whereby understanding is force(d)... into some private mode'. 
What matters is that hypercognised emotions are those which are culturally identified, 
hypocognised being those which receive much less conceptual attention. "(Heelas, 
1986: 242) 
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The differences in ways of representing emotional experience and vocabulary 
... -re not simply 
mtý horical way of talking about 'the same thing', Emotional 
elements might he universal; 'emotional experiences ' are not. 
" Moreover, 
"[)lýf%renceS in representations are actually d Terences in Construction. " 
(Heelas, 
1986: 2601. How emotion is socially constructed is yet another matter. 
Given the fact that the Ave de Jesus stress a particular sort of range of emotions, i 
shall look at the conceptual process of hypercognition. In other words I shall look at 
what sort of activity they undertake that would work as a reference for a specific 
feeling. I am using activity in a broad sense, to mean begging, ritual and daily talk, 
storytelling and bible stories. I will be analysing within the Ave de Jesus what Ronald 
de Sousa (1987; 1980) calls Paradigm Scenarios. According to De Sousa (1980) we 
are acquainted with the vocabulary of emotion through a process of cognition and we 
learn how to recognise situations and respond adequately to them. Paradigm Scenarios 
stand for certain experiences of daily life as well as stories and fairy tales that function 
as models for the normative and, more generally, correct actions, 
"We are made familiar with the vocabulary of emotion by association with paradigm 
scenarios, drawn first from our daily le as small children, later reinforced by the 
stories and fairy tales to which we are exposed, and, later still, supplemented and 
refined by literature and art. Paradigm scenarios involve two aspects:, first a paradigm 
situation providing the characteristic objects of the emotion (where objects can he of 
various sorts, sometimes more suitably labelled "target ", or "occasion'), and, second, 
a set of characteristic or 'normal' responses to the situation. It is in large part in 
virtue of the response component of the scenarios that emotions are commonly held to 
motivate; though this is, in a way, back-to front: for the emotion often takes its name 
from the response disposition and is only afterward assumed to cause it. There is little 
doubt that a child is genetically programmed to respond in specific ways to the 
situational components of some paradigm scenarios. An essential part of' education 
consists in idenf ing these responses, giving the child a name for them in the context 
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of the scen rio, and thus teaching it that it is experiencing a particular emotion. " (De 
Sousa In Rorty, A. Explaining Emotions, 1980: 142-3) 
Within the Ave de Jesus the Bible, stories, folk tales - "causos" -, and holy 
songs are very important sources for the explication of morality, that is a kind of 
`Paradigm Scenario'. Related to the issue, that is, how people enact their morality - 
learn and act according to rules and values - there is an important distinction made by 
Foucault (1987: 25): 
"By `morality', one means a set of values and rules of action that are recommended to 
individuals through the intermediary of various prescriptive agencies such as the 
family (in one of its roles), educational institutions, churches, and so forth. It is 
sometimes the case that these rules and values are plainly set forth in a coherent 
doctrine and an explicit teaching. But it also happens that they are transmitted in a 
diffuse manner so that, far from constituting a systematic ensemble, they form a 
complex interplay of elements that counterbalance and correct one another, and 
cancel each other out on certain points, thus providing for compromises or loopholes. 
With these qualifications taken into account, we can call this prescriptive ensemble a 
'moral code'. But 'morality' also refers to the real behaviour of individuals in relation 
to the rules and values that are recommended to them: the word thus designates the 
manner in which they comply more or less fully with a standard of' conduct, the 
manner in which they obey or resist an interdiction or a prescription; the manner in 
which they respect or disregard a set of values. " 
In Fouca'ult's account we find an important distinction between rules of 
conduct and the manner in which one ought to `conduct oneself, as he says "the 
manner in which one ought to j6m, 
oneelfcLz an ethical subject acting in reference to 
the prescriptive elements that make up the code " (1987: 26). This later element is what 
he calls forms of moral suhjectivation and of practices of self. Although these two 
elements -- moral code and moral subjectivation --- can never he entirely dissociated, 
they certainly gain different emphasis in different societies. Thus some societies stress 
the instances of authority that enforce the code and others emphasise the forms of 
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relations to the self, on the methods and techniques by , which one works them out, or 
the exercises by which one makes of oneself an object to be known, and on the 
practices that enable one to transform one's own mode of being (cf Foucault, 
1987: 30). 
It is worth remarking that all cultural activities within the Ave de Jesus 
(henditos, `causos', dressing, etc. ) convey suffering, mercy and compassion as highly 
moral sentiments. I shall give some ethonographic illustrations wherein the bible 
images, `causos' and holy songs function as 'Paradigm Scenarios' (De Sousa, 1980) 
for the correct emotional responses as well as references for thinking and acting. 
Therefore the members of the Ave de Jesus operate their mode of being through those 
Paradigm Scenarios, that is, learning moral sentiments and perfecting the self. 
However, not only would the Ave de Jesus tell a story in order to provide the 
understanding of a moral idea or sentiment but they would also perform those ideas as 
well. Bible images are used to deepen ideas which are performed in daily activities and 
rituals. In other words those images of suffering, compassion and so on are not only 
used as metaphors, but they are actually performed and enacted within the Ave de 
Jesus's form of life. Jesus' suffering (passion and crucifixion) is not represented 
symbolically but realised in action. The Ave de Jesus do more than simply preaching, 
indeed they enact their code of morality through the practice of mendicancy, for they 
believe that in this way they are also teaching God's words and rendering salvation to 
sinners. For instance, by exemplifying Jesus's suffering and Mary's compassion, they 
think that they are teaching the truth of their world. Therefore it seems that among the 
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Ave de Jesus, the display of correct behaviour and emotions rather than the following, 
of specific rules and regulations as described in an authoritarian form, is central to 
their social life. In other words, apart from learning and following the `ten 
commandments', the Ave de Jesus perform Bible images and tales and are told bible 
stories, `causos', and "henditos". The images of these `stories' are quite important in 
regulating people's behaviour and values and through them they learn to perfect 
themselves. They enact their morality by practising upon the self, correcting 
themselves by expressing the right moral sentiments such as compassion, love and 
grief and also by trying to reach the perfect self which is Jesus' image. Being Jesus-like 
is a form of encoding and monitoring their behaviour. Thus Jesus is somehow an 
exemplar of the Ave de Jesus' ideal mode of being. On the other hand they perform 
Jesus' image in order to be themselves an exemplar to other people. 4 
Mary Douglas in turn explores the essential distinction Goodman (see my 
previous chapter where I discuss the concept of exemplification of Nelson Goodman) 
draws between denotation and exemplification. 
"Each performs different roles in classification: with denotation the classification is 
explicit, it starts from a label and from there points to the set of things it covers; with 
exemplification the class is barely implicit, a sample exemplifies itself. ' A sample does 
its work of identifying itself by pointing to its own properties. " (Douglas, 1992: 7). 
4 Caroline Humphrey (1997) observed the use of exemplar within Mongolians. The exemplar 
within the Mongolian context, according to Humphrey (1997: 43), not only offer alternative 
conceptions of how one ought to conduct oneself, but a discourse space for deliberation about 
ideals. So in her ethnography, morality is not reduced to given social rules, but a matter of 
desirability and individual choices. 
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Douglas (1992) looks for the link between the system of knowledge and the 
system of society. Her analysis is deep y committed to understanding how the practical 
use of exemplars serves to monitor behaviour. 
From Douglas' thoughts we understand that samples structure modes of action 
and thought as we learn how to act and think through learning samples. I myself would 
add to Douglas' remark that myth and ritual -- understood as samples-evoke and 
manipulate not only ideas but feelings as well (Leavitt, 1996: 528). Hence religious 
rituals may be also a kind of sample for daily activities. enhancing beliefs and the 
display of correct emotions. Douglas's account on exemplification gives a wide view 
of religious phenomena as she does not reduce rituals either as a matter of explanation 
or as a matter of regulating human action. For Douglas these dimensions are 
connected. 
As i pointed out before, more than being told the 10 commandments, the Ave de 
Jesus tells and are told 'causos', bible stories and holy song ('benditos'). The 
performance of images from those `stories' is quite important in shaping and practising 
on the self and regulating the behaviour and values of the Ave de Jesus' members. 
They make themselves an exemplary image to be followed by those who want to be 
saved. 
`Thank God for our hunger, thirst and pain'- The Ave de Jesus's 
`ethnopsychology' 
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"We are called the suffering people ", said one of the sweetest people I have 
ever met in my life, Maria Ave de Jesus. Months and months of fieldwork passed 
before she decided to tell me her `profane' name, though actually by that time I already 
knew it. `Comadre Valdenice' was my best interlocutor in my fieldwork. She cannot 
walk anymore as she injured her pelvis when she fell doing household chores some 
years ago. As the Ave de Jesus do not use the official medical service, she underwent 
all the suffering and pain caused by the injured bones and the resulting inflammation 
using only herbs and bearing a great and pious patience. 
rti ýý 
ý. i. 
i 
Comadre Valdenice's husband doing the house chores 
If someone asks her "How are you comadre? ", she will reply "I am doing very 
well, thanks to God. " No complaints about her life are uttered. Sitting by the window 
all day long she has nice chats with her neighbours- both members and non-members 
of the Ave de Jesus community alike. At around six o'clock in the evening - the hour 
of Angelus - her husband takes her to the bedroom, and she says her prayers with the 
171 
rosary. Her husband takes care of her and their little son, and because she is disabled 
all of the household chores are done by him. They have four children, two daughters 
and two sons, but only the youngest -a 
boy of around nine years old - remains with 
them, and he goes along with his father to practice mendicancy. She told me with 
obvious disappointment, hißt with no bitterness, that all the rest of her children had left 
home to get married and live in the comfortable outside world. She showed me 
photographs of her two daughters. One of them is a very skilled carpenter. When I 
complimented her daughter's beauty and the quality of her carpentry work, she said 
"Oh yes, she is all lost in the world of vanity and luxury. Her father, Jose, is a very 
good carpenter himself but we Ave de Jesus cannot use his skills to make our life more 
comfortable. You know... to have more furniture, a little bench, a little thing like that 
we are not allowed to do. " 
Living in a very strict asceticism that is quite similar to monastic orders, the Ave 
de Jesus say they are apart from the "world". Remarking on and stressing the 
boundaries between their own world and the outside world is quite common when they 
talk. What caught my attention was the use they make of signs and images of suffering 
to convey the separation they maintain from the outside world. Names, colours, and 
their own bodies are outstandingly used and manipulated in order to highlight the 
distinction between themselves and outsiders. Moreover, names, colours, types of 
dressing and bodies not only mark distinctions and set boundaries but they mainly 
convey highly moral emotions, those of suffering, moaning and compassion. In some 
way their bodies echo their world view and form of life, just like the little flag on 
which is written P. P. P - pilgrim, penitent and pleader (pilidr"ino, penitente e pidäo, as 
Master Jose said to me) - which they carry when they undertake a pilgrimage to the 
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Church of Our Lady of Sorrow on Sundays. Once again the Signs and images are 
somehow thought to say more than the words can do. 
in the previous chapter 1 addressed the issue of how Master Jose makes use of 
rich metaphorical language that is infused with biblical_ images, in order to negotiate 
meaning and provide understanding to events, In this chapter I shall add the other sides 
of the symbolic dimension. I shall focus on exemplification (as it is discussed by 
Nelson Goodman) and the performance of religious images within the Ave de Jesus. In 
addition I shall explain the use of the body, the name and the image of the drought 
itself as kinds of metaphor for suffering. Performing suffering in the mimesis of the 
crucifixion is to be found everywhere in Juazeiro: pilgrims, penitents, beggars and the 
whole community of devotees of Padre Cicero enact in manifold ways the biblical 
images of compassion and suffering, as for instance in physical penance, ways of 
dressing, social suffering. The pilgrimage itself is a sample of enduring Jesus' steps. As 
I hinted at before, rather than preaching, the Ave de Jesus act out an example of Jesus' 
life in the performance of their moral ways and religious views. After being asked. 
many times to tell me about his penance, Master Jose said: 
"This very globe moves only through divine force and poive It is not saying What gis; 
it is a matter of" being and representing What Is" - (Esse globo terrestre sö tern 
inovitnento corn a forca e poder da divindade. Näo e dizer, e ser e representar o que e). 
- Master Jose. 
A great many of those who belong to the `, vhole community of devotees' of Padre 
Cicero are illiterate people. Nevertheless, the Bible plays a great part in their lives so 
that some authors would point out a Similarity of this kind of Catholic faith to 
evangelical_ churches where the Bible is the core of their theology in contrast to the 
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importance given to rituals (Velho, 1995). It does seem, however, that the way the 
Catholics from the Sertäo -a 
devotional religiosity - experience the Bible is rather 
ritualistic and this certainly marks a difference between them and the Pentecostals who 
focus on the words of the Bible. Whether it is due to the lack of knowledge of reading 
and writing that makes Catholics from the Sertho understand and reproduce their 
beliefs ritualistically cannot he known. Nevertheless, within illiterate culture there is a 
strong valuation of experience as the main source for the elaboration of knowledge 
about the world, whether it is the lack of knowledge of reading and writing which 
makes Catholics from the Sertäo understand and reproduce their beliefs ritualistically 
is doubtful. This for simple reason that even those who read and write keep 
experiencing their beliefs as they are culturally enacted, that is performing and 
ritualising images from the Bible. 
As I have previously mentioned, the practice of mendicancy among the Ave de 
Jesus is understood to be a form of preaching Jesus' words. Although the mendicancy 
has a religious character that is related to proselytism, preaching as well as the 
converting of people, it is remarkable that they do not say very much when begging, 
but just "Glorie' our Lord" or "Praise our Lord" - Jesus seja lou vado. And those who 
are used to this religious practice would answer when giving them some food: "Our 
Lady's sorrows should be, forever remembered". Clearly what is important to the Ave 
de Jesus is to exemplify suffering. They believe that by providing an example of Jesus' 
life, through the performance of deprivation and humiliation they are somehow 
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pre dring Christian beliefs which are centrally based on Live/Charity. In Master 
Tnc6'c own words: 
"Penitent... we are pilgrims in order to do that penance, so that those who are of home 
be told God's words. They are there, at home, without listening to God's words. The 
Garden o{Go l'c' Mother is the very Church ofDevotion. A gayer, will is to be gives? 
to God's mother, and a blessing should be given. " 
He is saying nothing more than that mendicancy is a form of preaching Jesus' 
word, actually it is esus' word - 
"The ý Arden o God's Mother is the veiny Church o 
Dei'olion - and the one who gives in the name of mercy (God's Mother) is blessed. 
The Name & Body - exemplifying suffering 
When the name is sacred ... 
Indeed the. names they take, M aria or Jose Ave ale fesus, express and mark the 
separation from the world they say they endure. By naming themselves Mori« or . Jose 
they create their own identity through a mutual definition of "us" and "other", sufferers 
and sinners, members of Ave de Jesus and outsiders. Obviously they do not think of 
themselves as actually being Maria and Jose. but like them. Maria and Jose recall a 
life story of suffering and compassion which the Ave de Jesus are happy to enact and 
mimic. R. Barnes (1982: 227) points to Frege's argument that proper names have sense 
as well as reference. This is debated by Barnes 
"The difference between Frege and the English-speaking tradition on this issue lies in 
the fact that Frege includes "definite descriptions " as proper names and accepts that 
all kinds of proper names have sense, while his opponents prefer the view that any 
singular expression which shows a hint of meaning is by definition not really a proper 
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name. By their turn, anthropologists when they look for personal naives in another 
culture, what they come up with are expressions with complex meanings whose 
elucidation requires con ideral? le time and ?[l ich'na make up a . 4'il, Y? icant portif'n 
n, 
a sociological analysis. " (Barnes, 1982: 213) 
Barnes suggests further that we should come to doubt whether what 
anthropologists take as personal names really do have this character, Some cultures, as 
he says, may lack personal names as ýe conventionally define them. However, what is 
interesting in his argument is that personal names may sometimes work- as titles 
(Barnes, 1982: 213-140). Indeed the Ave de Jesus have `water baptism' names - 
profane names, for instance Valdenice, Ohcio; Joca, and so on, which are acquired 
when they are baptised either by the Priest or a lay person in special circumstances -, 
and the `cross baptism' name, -Mart or Jose Ave clc Jesus, gained when they join the 
coram it . 'Cross 
baptism' stands for the crucifixion, alluding to suffering and 
penance as well as to the rite of conversion when they kneel down before. the crucible. 
The persona! names of Maria and Jose Ave de Jesus, more than just being used to refer 
to particular individuals within the -community, they are rather a kind of title to address 
and make their acquaintance to outsiders. The title does not say anything about their 
individuality or particularities, but it addresses their public and shared qualities: they 
are poor, t: }2en'dicant, penitent, sq fermg andpious. 
The Ave. de Jesus are very careful about their own personal identity. Their 
refusal to talk about their past personal past life, together with the destruction of all 
their personal documents, such as ID cards, and the use of their special names of Maria 
and Jose to address themselves in a public domain were some of the facts that puzzled 
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me. The reason for such names is partly related to the fact that they want to protect 
themselves from the outside world and mark their separation from it 
, 
but it is also 
related to the intention to convey a particular religious image. Beidemal (cited by 
Willis, 1982: 228) and Willis' ethnog_raphies show that the way names are, used may 
reflect the relation between the speakers and the people who they address. The, reti)re, 
more than being just a reference, a name can he used as a thrm to entitle a situation 
and establish the relationship between the addresser and the addressed. As Beidemal 
affirms, 
"Names change with time, as an individual passes from the status of child to adult and 
sometimes to that of 'a distinguished personage. Furthermore, the name used for a 
person reflects the relation between the speaker and the one with whom he speaks. 
One might describe a person as a social field of concentric circles with the most 
intimate (and dangerous) access to the person represented by the innermost circle and 
the most formal and neutral relationship at the periphery" ( Beidemal, In Willis, 
1.982: 228). 
Willis, in turn, corroborates this argument : 
As the ? ýaguru ýBe. 'delman 1 74), ipa personal names entitle , ciif 
ie>re > >t aspects of a r 
person 's social identity, this identity being structured as a set of concentric circles 
with the "innermost" name or nw ges referring to the owner's public persona. 
(Willis, 1982: 237) 
Maria and Jose are indeed the proper way the Ave de Jesus want to be 
addressed by those who do not belong to the community. Addressing each other as 
Maria and Jose somehow makes it possible to see each other as sufferers. I use the 
expression `seen' not only in the sense of being understood to be but also to be actually 
seen I understand that Maria and Jose Ave de Jesus mice great use of images of 
suffering and they actually pertclrm these images. either ritualistically f by undertaking 
the pilgrimage to the Church of Our Lady of Sorrow. kneeling down and so forth) or in 
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daily behaviour tiring by mendicancy, not using official medicine or any kind of 
service that could be classified as linked to progress such as electricity, public 
transport, and so on). As I hinted before, they not only talk about suffering and 
compassion but they perform these ideas and sentiments. for instance in the way they 
dress themselves, the way they look and their body language, their way of talking. 
Furthermore, the performance plays an important part in this process of' dramatising 
suffering. This is because the names Maria and Jose are laden with meaning and 
convey a wide range of moral images which the Ave de Jesus unfold through their 
lifestyle. In other words, these sacred names are used as images that recall the story of 
a couple that endured a life of hardship. 
Maria and Jose Ave de Jesus' names somehow tell a story and evoke images of a 
form of life the Ave de Jesus want to convey. The Ave de Jesus, when addressing 
themselves as such, build and set up a situation, defining the boundaries and 
differences between sufferers and the unfaithful. Therefore these names not only name 
the members of the Ave de Jesus but more importantly sum up a complex code of 
morality derived from the Bible. Such a motivation within Maria's and Jose's names 
fits with Kenneth Burke's (1966) theory of 'Entitlement'. Burke proposes that 
language should he viewed 
"... not directly in terms of a word-thing relationship, but roundabout, by thinking qf 
speech as the "entitling" of a complex nonverbal situations somewhat as the title of a 
novel does not really name one object. but sum up the vast complexity of elements that 
compose the novel, giving it its character, essence, or general drift) " (Burke, 1966: 
361) 
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Therefore the use of Maria and ose as verbally expressed names is a way of 
Cumming up nonverbal situations, that is a whole complex of activities an attitudes 
Which belong to the particular form of life that is endured by the Ave de Jesus. 
... the body is to he so 
Nauss (1973: 70-88), in his essay on the techniques of the bony - discussed the 
cultural character of educating the body. He, defines the technique -s 
mead , rand we "i on making 
fr , sevrra years, the Jundrtrrten/gal rtti, sfake of thinking 
that there is technique only when there is an instrument. I had to go back to ancient 
nations, io the platonic position an technique, far 1-la/a, spoke al technique al music 
and in particular of a technique of the dance, and extend these notions. 
I cull technique an action which is effective and traditional ( and you will see that in 
this it is no different from magical, religious or symbolic or juridical effective 
traditional action, the action 01 life in common, moral actions on the one hand and the 
traditional actions of technique on the other, ) it is that the latter are felt by the author 
as actions of a mechanical, physical or physicochemical order and that they are 
pursued with that aim in view. "( Mauss, 1973: 75) 
Ma: y Douglas (1978) following Mauls' insight and wishing to develop a social 
theory of body techniques, asserts that how the physical body is perceived is a result of 
social constraints, and it can be understood as a system N hick responds to the social 
system. Therefore she thought it possible to make, or to put it better, to unfold a 
hypothesis asserting relations of correspondence between forms of social structure and 
body controls, as she thinks bodily control is an expression of social control. More 
clearly in her own words "... when once the correspondence between bodily and social 
controls is traced, the basis will be laid 
. 
tar considering co-varying attitudes in 
political thought and in theology. - " (Douglas, 1978: 99). Moreover, "It seems not too 
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bold to suggest that where role structure is strongly dC?, lne d, ? Y' al behaviour will be 
valued" (Douglas, 1978: 99). Although I have no intention of following or testing her 
hypothesis, I agree with the notion that there is an exchange of meaning between 
society and body language, and certainly the body is an important medium of 
expression of this interchang in relationship (Douglas, 1978: 93) - 
I am concerned with the dimension of body techniques, that is, the dimension 
in which the body, as a sign, is the utmost end. The body is the end itself - or the 
realisation of the end - because it is used as a sign, an image and an example for 
something. It is not exactly an instrument -ss although there is symbolic instrumentality 
about it -- to reach either a practical or spiritual goal. Rather it is the very realisation of 
an idea, it is the 'embodiment' of meaning. I am thinking about those activities that 
take the body as an example of patterns of action, thought, feeling and any dimension 
of morality and those situations in which the body mainly has symbolic meaning rather 
than being used as an instrument to reach any goal. The dimension in which the body 
takes the role is usually ascribed to words. 
At this point I would like to dwell on Kenneth Burke's (1966) discussion in 
"What Are the S gns of hat? A Theory of `Entitlement ",? Burke proposes to invert 
the common sense assertion that says `wor , are the signs of thing. '. Instead he 
proposes that "things are the signs of wordc " (Burke, 1966: 361). Burke maintains that 
"... mediating between the social realm and the realm of nonverbal nature, words 
communicate to things the spirit that society imposes upon the words which have come 
to he the "names " for them. The things are in effect the visible tangible material 
embodiments of the spirit that infuses them through the medium of words. And in this 
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sense, thn-g become the signs of the genius' that resides in words. The things Of nature 
, 
as so conceived, become a vast pageantry of'social-verbal masques and costumes and 
gwtlTdlike mysteries not Just at world of sheer natural objects, but a1? ary'atLe üf pnirits, 
quite as the grass on a college campus has its meaning for us, not just as physical 
grass, but because of itr nature as symbolic of the promises and social values 
associated with the order of formal education. In a subtler way, it is suggested, all 
nonverbal "Palure ," is in this sense not just itself for man, the word- using cm/mal. 
rather, for man, nature is emblematic of the spirit imposed upon it by man's linguistic 
genius. " (Burke, 1966: 362) 
The body, that is the suffering body, is used by the Ave de Jesus as a kind of 
non-verbal discussion. The colours of the clothes, the body language, the appearance of 
being older and suffering all together compose a moral discourse. 
Given the fact that the body is outstandingly reported by many authors as 
something which is denied, controlled and so on within an ascetic and salvation ethic - 
like the Ave de Jesus' (see (girth, H& Mills; W. 1982 ; Weber, M. (1994) Sociology of 
Religion In, Economy and Society; Turner, B. (1987) The Rationality of the Body-. 
Reflections on Modernity and Discipline. In Whimster & Lash. Max Weber, 
Rationality and Modernity) it is interesting, then, to point out that the body, although 
conceived as something that ought to be controlled, is still the very site of religious 
experience among these forms of religion. Indeed, within these forms of religion, 
spirituality and the body are very closely related. 5 It is controlling the body, purifying it 
The discipline imposed upon the body- diet, sexual abstinence, ritualistic restrictions, so on and 
so forth - has two aspects to be considered: On the one hand, in salvation ethics the body is 
thought to be controlled because it is through this very act that one reaches high levels of 
spirituality - `the triumph of the spirit means triumph over the body' (Turner, 1987). On the other 
hand it is a form of controlling and monitoring, and in some way a denial of it - that developed 
historically into a rationalisation. Such rationalisation came alongside the cultivation of the 
consciousness of strong emotion being as indicative of an absence of culture and education 
(Turner, 1987: 230). As Turner points out, the rationalisation of the body "... involves a channelling 
of emotion into acceptable public expression. the ritualisaticon of meeting in public places, the 
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through diet, sexual abstinence and strong emotional states that the high spirituality is 
achieved, 
My own concern refers to what role a suffering body plays in the construction 
of reality. 1 am interested in how the Ave de Jesus use their own bodies as vehicles to 
convey m nin - and bow it is related to their- ºnorality and to the construction of 
truth. Therefore I am interested in how people use their own body as an image. a sign 
and a sample for a complex set of images and thoughts. 
The Suffering Body 
Whereas in the previous chapter I focused on the spoken language, here I shall 
be working on the 'silent language', in other words, the language of action, ritual, and 
of the body Gary Witherspoon described this language as being: 
J Ike S eech, E''. /YYI:. n actions' are also per f)rYY'C'd `. ". ' th n and according to a particular 
symbolic code and the meanings of such actions are not always apparent. These 
actions, whether dressing in a certain way, behaving in a certain way, or eating a 
particular kind of food in a special way, all convey messages about the thoughts, 
;e elinggs, and belief V of the p ersone" who per orin them. (Witherspoon, 1995: 03;. 
I certainly have not forgotten the whole argument on emotion talk I set out in 
the introduction of this chapter. However, also stressed the interwoven aspects of 
emotion and action, as well as the most important point, the importance for the Ave dc 
Jesus of performing `emotion', that is suffering, compassion and mercy, In order to 
develop these emotive, bodily and linguistic aspects within the Ave de Jesus, I shall 
diminution of' strong passions as insignia of moral worth and the emergence of a culture of 
detailed movement and individualised behaviour (Turner, B. 1987: 230). 
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work with the Nelson Goodman' s concept of exemplification. The body for the Ave 
P Jesus is certainly a kind of sample of the complex reli ous morality they }?!?! d and 
the sentiments which they value highly. 
Suffering is definitely something that is to be, embodied and dra atised. As 
part of the, dramatisation of suffering - or body techniques of suffering - there i, the 
way of dressing, talking; singing, and the control of laughter. It is worth remarking that 
Master Jose and cornadre Regina look very old - older than they really are -. and both 
of them are physically deformed. Many times cofnadre Valdenice would refer to 
Master Jose as a sufferer as if she wanted to render him a sacred status - "Coinpadre 
Jose is a veq, suffering inan indeed". She would also say to me that suffering is a 
11 vcrv beautiful boy who everybody would like to have. But he is not enough to supply 
all those who want hin "I was asked by comadre Valdenice to take pictures of her. 
She wanted to send a picture to her family who have migrated to Sao Paulo. I did, but 
something about the picture did not please her. -it was a close up picture. She wanted 
another one_ She said to me -- "Can you take it in such a way Mat it shows me to he 
srzz rly and thin? The Iasi one does nol really show how I am . 
If I send Me picture 
which you took first, my family will think I am younger and that I am not .?. Hering 
much " Then she laughed. If I understand comadre Valdenice, she wanted a picture 
which would somehow show the life she has chosen along with the whole moral 
beauty that it involves. The picture -- or the body shown in the picture - should give an 
accurate representation of her actual life, otherwise it would mislead her family. To fit 
this criteria, it could not show her in any way but small, thin, old and suffering. 
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Therefore bodily suffering as a sign of sacredness belongs to a broader narrative that 
encompasses the structure of meaning and behaviour within the Ave dc Jess s. 
Beauty, truth and the suffering- body 
it is important to remark that the whole dramatisation of suffering obeys 
aesthetic criteria. The Ave de Jesus are respected by part of the population of Juazeiro, 
especially those who are pilgrims, the "rometros", because they coke an image of 
suffering which is morally accepted and regarded as beautiful. The way the Ave cue 
Jesus undertake suffering- with resignation- makes them mimetic of Jesus. so that 
many would have compassion for them, and give alms to them. 
As far as they are depicted by many authors, beauty and suffering seem to go 
together on pilgrim age trails. Although mercy and suffer n are linked to the i ea of 
sadness, they are not contradicted by the experience of aesthetic satisfaction or the idea 
of happiness. I take this position in the same sense as it is held by Stendhal With regard 
to aesthetics. ? . Nietzsche says (in GTenealogia da moral, uma polemica. Companhia das 
letras, Sao Paulo, 1998) that Stendhal understands the aesthetic as a kind of promise of 
happiness. This idea is quite different from Kant's which affinns that aesthetics is 
disinterested. It myself think that suffering amongst the Ave de Jesus through its ovy-n 
aesthetics brings a promise of happiness in a more direct fashion than Stendhal wanted 
to suggest. I am thinking about a kind of psychological disposition or attitude brought 
about by aesthetic experience. As they want to experience pain and mourning, the Ave 
de Jesus also want to remind us that Jesus was abandoned and nailed to the cross. They 
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want to remind us that we should suffer as Jesus did. So their way of life, the colours, 
Clothes, music and words provide a Strict pattern of beauty bound to the expectation of 
the final end to the world and redemption, at which time they will experience a most 
perk-cl happiness. 
Moreover, those who think the Ave de Jesus cannot either smile or express joy, or 
even make naive jokes with each other are mistaken. The idea that these people are sad 
just because they suffer is completely xvrong, for especially the patience and 
acceptance of suffering is more connected to happiness than apart from it. This is 
because suffering is love, and love is the very content of spiritual life. Still, from the 
view of suffering as positive, it does not follow that any kind of suffering is worthy or 
that you should never smile. On the contrary, you should smile rather than weep before 
your suffering. The comic is not absent from the Ave de Jesus' psychology. The 
`causos' (tales) so important for moral teaching, as well as being criteria for truth, are 
pervaded by funny situations, sometimes even sarcastic, and buffoon characters. But 
smiling has its own rules. You may smile with joy at happy moments because you are 
pleased or glad about something, but you should be careful that your laughter is 
deserved and not exaggerated. It seems that it is the excess of joy, the excess of fun and 
happiness that make laughter grotesque and morally wrong. This severe and solemn 
attitude toward life underlies the Catholic religious code of the people from the Sertäo, 
at least the traditional forms of this religiosity. According to Euclides da Cunha.. 
Antonio Conselheiro (the most famous messianic leader in Brazil) used to advise his 
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followers to make their life a hard purgatory and never dare contaminate (maculate) it 
with a smile. Master Jose in turn said: 
.. 
Cod knows all about our will and thoughts... Got/Just does not wan! us to be f dll of 
happiness because joy in this world is the same as the sadness of the soul. If He gave 
his Son to save usfrom our sirr... it was po ssible f ur Hirn to sacr f ce Himself to such a 
humiliation, hate, evil... however we reply with no tenderness to him. My dear 
brothers, what is worthy q/ God is weeping, prover, rand practising what He did in 
order to give us the very path to salvation... My dear brothers, that is the very life that 
we call the life of pertitents. When . Jesus 
lived in this world did he make do business; 
trade? (No all the Ave the Jesus answer him back). Do we trade? ( No). Did Jesus 
when he lived in this world store food? Did he make good houses? Did He have tap 
water? And smile and laugh? " 
lt is interesting to point out the fact that we cannot find paintings of Jesus and 
Padre Cicero smiling or laughing. As Jesus and Padre Cicero, who are one and the 
Same, are the utmost model for behaviour and feeling for the Ave de Jesus, laughing is 
regarded as morally wrong. According to Jacques Le Goff, from early Christianity to 
the end of the Middle Ages many people asked if Jesus ever laughed in his early life 
(1997: 43) . Althou 
h it seems strange and even anecdotal, as Le Goff remarked, it is 
worth pointing out that laughter is a cultural Phenomenon. In contrast to the Christian 
view, there are Amazonian communities in which laughter is essential to everyday life 
(Overing, 2000). Overing remarked that the role of laughter within these communities 
is so important -- their love for the bawdy, the slapstick, the scatological, the absurd, 
and good humoured banter or teasing - that it is an important clue to the very 
distinctiveness of their sociability. Therefore the form and value laughter gains and the 
attitudes towards it depends on the society and the historical period. Although laughter 
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has been regarded as a distinctive sign of humanity, it becomes alien to man at least 
within Christianity (Le Goff, 1997). As O erinä r ointc--d out, 
"The Church has always been to a certain extent suspicious of la? ag/ncr, eie ially in 
its stronger expressions. Laughter, in an extraordinary Christian physiology, was 
understood to have a dangerous relation with the body as the worst pollution ff /11- 
mouth. By the twelfth century the Church reached a sort of codification of the practice 
! ýý laugl7tt r, ? ringing , '!, 4' 
danger under control by distinguishing mod laughter from 
bad, admissible from inadmissible (ribald) ways of laughing. Within Calvinism 
laughter became especially alien to workaday Christian behaviour; it became 
increasingly understood as banal practice, a sign of idleness and lack of humility 
indicative of the out-of-control behaviour of the non-Christian, and also of the 
members of the working classes ". (Overing, 2000: 4) 
Indeed consulting the S. P. Benedicti Regula Commentata, vi. 55 (?. P. Migne, 
Patrologia Latina, vo. 66,141) one easily finde phrases such as: 
T. ra T"') rd condemns those who laugh in this fife '- '"le are in a vale Cf tears, and 
therefore we ought to weep rather than to laugh', `The tenth step of humility is that 
one should not be quick and ea; cv in laughter, since it is written 'The fool exalts his 
voice in laughter'; and `Levity is a manifest sign of pride, and Saint John Climacus 
leaches that laughter is horn < etnInIAyglory 
It seems that the missionaries «oho went to the Sertäo to convert the native 
Brazilians took this religious teaching from the Middle Ages with them and later on the 
local religious leaders- such as Padre IbiapiI? a, Padre Cicero and Allfolio Conseiheiro 
- passed it on to their followers, so much so that even now one is likely to hear 
someone say "i. T e live irr ar vale oj" tears". The Ave dc Jesus certainly understand the 
meaning of these words and its moral implications. 
I shall now give a depiction of the place the body takes within Ave de Jesus' 
form of lie. Within Ave the Jesus rituals there is no trance-like state, no ecstasy, nor 
any form of possession. All ritualistic deeds are performed in a highly solemn manner. 
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However, there is a great expression of emotion and sentiment neatly dramatised 
which can he observed when they sing their holy soncgs. These holy songs are 
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performed in such a way that they resemble a kind of whimpering and moaning. 
Although there is no disassociation or inarticulation of the body as we would find 
among Pentecostal churches (glossolalia, demoniac possession, prophecies, and so on) 
and African religions (trance-like scat , possession, 
dance, and so on), the body is still 
very important to the core of the ritual and theology of the Ave de Jesus. This is easily 
proved as the rituals within the Ave de Jesus are almost all penance, wherein the body 
is the core of the ritual. They kneel down, undertake pilgrima res, and appear to Nveep 
as they sing. 
Taking Mary Douglas's (1978) assertion on the relationship between social 
structure and body control, we can easily affirm, without being mistaken, that the Ave 
de Jesus community is well structured and defined. But that is not what I am really 
looking for. The Ave de Jesus community is too small to provide enough evidence to 
uphold such a causal relationship. Moreover, there is always the tension and unstable 
relationships within the broader social milieu in which the Ave de Jesus community is 
inserted that would not allow the depiction of the broader backdrop of Ave de Jesus 
(migration, social deprivation, and so on) as steady and well structured- 
Whereas in Pentecostal Churches we would find the overt expression of a highly 
emotional ambience, in other words clapping, cries, possession, and ecstasy at 
religious services, within the Ave de Jesus' rituals there is no such strong emotional 
effervescence. Nevertheless, certain emotions. such as compassion, mercy and 
188 
suffering are essential parts of their religion and sociability. Emotion is certainly 
stressed among the Ave de Jesus and is actually not only' part of a ritual 
drama but it 
belongs to a framework of behaviour and thought. The emotions should be mild. 
Rather than being brought about by psychological dissociation or ph_yrsical disruption, 
the emotions expressed in Ave de Jesus religious lire are more linked to reasoning. As 
Master- . fuse said "NuI thinking is vialeni. 
" Good actions for Master . lose should come 11 
from a balance between thought and feeling. Good action passes through the heart and 
the mind. As he himself said: 
-I e are Christians. We are divided, who made us did it divided. Forty eight bones. 
550 veins... and 220 components in the head. All of this is to be linked to the heart. The 
head is like a depository gathering everything the eves catch in order to make the 
heart speak. 
(... j we cannot go ahead without the head 
or the heart. Both are rulers and allies of everything that navigate within our body. 
The fiat conies fi-orrz the head and the signature from the heart. " 
The emotional exaltation commonly found in religions such as Pentecostalism 
and Afro-Brazilian cults is very different to the Ave dc Jesus' rituals. Suffering within 
them must be undergone, but with patience. One should suffer but with resignation. 
Indeed physical pain is undergone to teach one to be patient and resigned. Therefore 
emotion., or at least the ones hypercopitised within the ethnopsychology of the Ave de 
Jesus, are not something that bring disruption but control and harmony, either 
ritualistically or socially. 
The religious emotional dimension is mainly brought about through an 
aesthetic experience rather than through sudden and intense effervescence that arises 
during ritualistic sessions. When singing holy songs, telling a "causo" and biblical 
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stories, they teach moral and highly evaluated sentiments. in other words while the 
Ave dc Jesus tell a story or sing a song they preach the importance of suffering, mercy, 
compassion, and love as -,, \-ell as performing some of these sentiments. Indeed the 
`romeiros' (pilgrims) are touched aesthetically by the signs embodied and performed 
by the Ave de Jesus, and this emotional experience comes together along with a sense 
of truth. It is so strong that their depiction of religious facts and of. {uazeiro do Norte is 
not only beautiful, rather it is beautiful because it is certainly truthful. Therefore the 
same aesthetic activity involves emotion as well as reasoning. Feeling and thought 
come together in depicting their social realm (Leavitt, 1996). 
The Ave de Jesus and other penitent groups within Juazeiro are very good 
examples of the importance of the body as a religious instrument to convey truth. 
Turner points to a very interesting issue between the suffering body and meaning in the 
traditional Christianity. In his own words, 
`In Traditional Christianity there was in fact relatively little separation of' spirituality 
and the body. Thus the central metaphors of Christianity are focused on body 
fiunctions, a set of metaphors organised essentially around the crucifixion of'Chrisr 
Although Christianity especially rejected the body as flesh, we find numerous 
occasions on which the notion of religious truth is bound mq crucially tivith pain; the 
relationship between physical pain and truthfulness was part of the sacrament of 
penance, especially in the institution of confessions (Turner, B. 1987: 228). 
Therefore, when using the body for the expression of a particular emotion such 
as ti5oaning, Compassion, suffering, so on and so forth, they are making their body an 
instrument of truthfulness. 
Suffering and Love: "Endless is God's goodwill which gives us pain and hunger 
for our redemption" 
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Derr ny is much greater than death -, said a beam in Rui Guerra 's movie ýOs 
Fuzis' 
- the resemblance between the Ave 
die jest-is and this character is unequivocal. 
Rut Guerra, together with Glauber Rocha, as movie directors tried to portray the 
character of the people from the. Scrtäo, and found in their _religiosity the core of their 
psychology and sociability At that tit ne - the sixties - many intell_ectua s, movie 
directors., writers and so on were concerned with what it is to he Brazilian. Many saw 
in the people from the Sertho the allegofy° of the national ides tity. The touchstone of 
these works of art was the religiosity of Brazilian people and their messianic 
expectation which seemed to be regarded as a central trait of the `national character' 
Some authors have depicted the imaginary of the Sertäo as being the polarities 
of the mystic and the heroic. These two constructions interact through a `return 
scheine' whereby the drought works to transmute physical suffering into spiritual 
redemption. Hunan suffering loses its normality and gains a superior value endowed 
with a particular religious meaning This particular meaning is related to the messianic 
expectation that underlies Padre Cicero's devotees' beliefs. They are either waiting, for 
a messiah and the final end of the world or holding a broad sense of hope that the 
future will redeem all injustice and suffering, regenerating the `original' goodness. But 
certainly for most of them, God will avenge the faithful in a heroic acta Thus destiny 
could only be but greater than death. 
Not only for the Ave de Jesus but for a great many of the people of the Sertäo, 
human suffering is the expression of God's will, which in the Sertäo takes an tangible 
1q} 
and visible form, the long periods of drought. These long periods of drought are 
be a divine punishment". On the other hand, the associate with sin and understood to 
rough Including the \ 'hog= Process of cultural and social disorganisation, losing the 
land, leaving 
it behind, 
migrating to urban are as on 
If 
Coast ib 
down to the South 
hop in,,..,, to find a job, but meeting humiliation and pa Än- gains a sacred image, 
iil o; i1: i'b t;: via u: !N for those who !Gg for a iif ikc that of Tcsü . 
Thee efore the faithful when hILi undergoing the suffering caused by the drought, are 
so nhow performing a in of pilg im a,, , 
and t'iemplifyinUT esuS is ü; iIn. 
Drought as a physical phenomenon with its tangible elements --- dryness, heat, the sun, 
,-., iy- In 
h 
. 
I'`uf ering has its own code of expression. Set r len .' ýiedu de de n' ' -- 
0 
lord, hine'f Id _ 
is not only :? Chorus in the prayer `Salve R. ainha' -- 
Save the Queen 
-hut a lament that is part of the form. of life of those people from the Sertäo. Making a 
claim for God's goodness and pity is part of the process of suffering. On the other 
hand, suffering is the only way to reach salvation As Master Jose said, "Penance is she 
light which save , suuhs 
from hell. " The penance is also understood to he a way of life 
that resembles, even enacts a Biblical image of Christ's life: mendicancy and passion 
(the Crucifixion). 
Therefore these Joses and Marias live under the moral sign of suffering. One 
should point out that their suffering is anything but voluntary as they have always 
Gomes, A. M. (1995), in his masters thesis, questioned the causes of the conformity of people 
from the Sertäo concerning the phenomenon of drought. He found that the religious phenomenon is 
the train symbolic source that gives sense to such a tough reality. 
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belonged to the lower: social strata. So the material de-privatioon they are going through 
wo i? typical o their p rev opus lives hý .. ii VC rii? i 
F+ doubtless +l ýa `<, iäý... f s. c is u: , u: . ýu; 
tine should not mis+Lake the Informant 'S speech with the social structure than underlies 
the T oti ati s 
for 
`'L Stv 
Ysion. 
H 
cn-veve on should 
also 
consi r the me 611121 the 
group itself gives to deprivation, {ion, as after all ; ß. h1{ is regarel as deprivation is a matter 
-, ded 
of sociiý_? Fýttii? fý? T!! L and cultural context (See Paul Hellass in Harm- 1986) An informant 
told me a "causo" -a story that tells of something that happened in the past to make 
me understand more Clearly' what Iring in penance means. it is also called a 
passages-f-- -hesse stories wort. as a `Pa_r ci r_ cen rio'tsee Dc 
Sousa, 1980), also 
discussed at the beginning of this chapter) to teach mora. 1 values. Most report 
extraordinary events and something that has no objective evidence as to whether it is 
true. Although it is told as a tale it tends to maintain the truth and to have been real: 
"One düy a man carne to Padre CIco and said: Men Pudinho, I have never fell pain ". 
Padinho Ciro then replied: Oh, my son, you have never helped Jesus to carry the 
cross 
i reproducing i" b fi of the h- sus rcsss 
MCI 10CIS ex. 
empathy : viih and are l ndertak ng metaphorically the role played by the Virgin Man, - 
ý" 
, age of 
Marv s" i n* uppo to nwt -le F. z z. C a''' ý--3zij . 3-, "r a_s. i on 
in °li? and unfair pain ýi%okev 
consolation and mercy. It is this image trat gives nine to th em air_ activity of the 
group, that is, the mendican t lx'hich is (F? mac ` at! 'Garden of ! he oth`'r of Go '(" C? E 
da We de Dt us '). To live in penance is above all to live tinder the Sign of mercy. it is 
to live, as they say, by Gods hands. Evei` , piece of 
bread, any f runt. anything else they 
14; 
have for meal, comes by Gods han is., com fro ? il : 'v and mercy. A ny food that is 
I"_: en from he Garden of ih Mother of God is, a harvest of Christian l love, 
Fee.!;! 
: Ts=rte ` ism iplie 
gin S ti on j ainful to Si???? 
b `1 dy else. iI z 
con! n_ding that f ding 1a kind cif moral judg<ne-nt, as Hun e und r too'd ýt to be 
(Rorty d, l9 . ', O; Bile*" A., 199! ) Robert Solo;?? 
--- 
(In Ror y, 1984) says ih at tim 
fee! shame requires the t ndersta ding o3 situation is C if#173 i1 Thus, he , argues, we 
Teei and attach meaning to clue emotions through a reference to both values and beliefs. 
So if we change oar interpretation of the. situation we also chap e what we feel. In 
other words we. feel mercy only in those, situations socially acknowledged as worthy 
(deserving) of this sentiment. 
Surely the Ave de Jesus have their otv principles to evaluate a situation as 
deserving mercy. Having observed Master Jos e preaching compassion. as weil as being 
merciful to the many who drop by his door hegaing for food, I was quite puzzled when 
I witnessed his great indifference towards a family on the verge of starvation. This was 
the situation during a pilgrimage to Juazeiro do Norte, and I was accompanying the 
Ave de Jesus on their pilgrimage path within Juazeiro. After the ritual in front of the 
Church of Our Lady of Sorrow, they took the path to the Church of Socorro, as they 
normally do, where they would again perform a kind of rite in front of Padre Cicero's 
statue. On, the way to the `Socorro', they pass through a market where they are given 
many goods and food. On that day they were given lots of food in front of Our Lady of 
Sorrow church, at the market and also when they stopped in the shade to rest and have 
some food nearby the Socorro church. We had all settled down to-ether and we were 
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ea ing when someone using a microphone tried to draw attention towards a couple, 
'a litt!; baby This famil [wir- migantts-'retiran es' - who 
had left thei small 
piece of land behind tying to escape from the devastation caused by the drought. The 
man or. thee microphone told of She starvation 
L 
L' the 
fam 
S1 
, ere goin 
trough. 
Indeed they were weeping, and looked very thin and miserable. To my surprise the Ave 
de Jesus remained Impassive be-Fore such as ght of suffering and hEfmtha ion. Some of 
them even had a slight steile on their face Wile analysing the situation. None of them 
showed mercy to that 1amiiy. I was just puzzled. and even disappointed and annoyed 
by their attitude. However, later on 4 would understand that the sight of suffering which 
touched me so much was, not properly enacted from the point of view of the Ave de 
Jesus. First of all they were not asking for help in the name of God but in the name of 
suffering itself Secondly, they did not undergo suffering as it should be, that is, with 
patience and with no complaints. Thirdly, they were literally broadcasting their 
suffering, which showed no resignation. Therefore for the Ave de Jesus they did not 
have the correct understanding of the dimension of suffering which is the very Love of 
Gerd, that is mercy. 
Kierkegaard, one the philosophers who translates this Christian thought well, 
asserts that: 
"... love and severity are not irreconcilable traits in the heavenly Father. A genuine 
and deeper love does not shrink from causing pain to the beloved when such pain is 
necessary or his ennoblement (Geismar, In: Lectures on the religious thought of Soren 
Kierkegaard, 1937: 09). "' 
týý 
mt. 
... Cý. <tc, f< <.. <...,, f. .; r;, ýti. i 
ý. r ct, :, ý; "t' "ti:, " !??.. <. i<. 
Moreover 
? posed Ia s'? l" ilu-, and ihe? 7' (GT ismar, 
1937: 11). Certainl` for the Ave e Jesus the couple showed no ue stanchng of the 
d. edition of suffering and they could not, see the love of God in =t- 
As 1 pointed out, at the hegin_nIm, of ! hiss chapter, there are Efferent forms of 
Cultural 3T ropnaii(Nns of sufferitng. community. through its omen institutions 
elaborates on different modes of suffering which become represented Culturally. 
Through these cultural representations suffering is shaped as a particular experience 
(Kfeinman X Kleinman 1990_ To understand why the couple's experience was not 
regarded as an experience of suffering, it is necessary to take into account the 
performative aspects of language which frame the situation 
"... so that certain experiences of vain and grieving become expressive while others are 
shrouded in silence. And, furthermore, while experience is shaped by representations, 
il can also Push against these representations resisting- language, binding it in new 
directions, and distorting the received ways of expressing distress and desperation so 
that these distortions themselves transform the experience of suffering. " (Kleinplan & 
Kleinman, 1997: xiv) 
During 
, conversation wit ai : e: 3 
?? ei of the 
--I 
V dc JCS;,., 1 was told that Cf 
did not wear the proper rttual clothes because he had not undertake mendicancy, 
Ib 't° p1 'ý ter eg th clothe lice tat si the ecami yu,.: 'a_u; as nti arriný "_S_ :_ -0 
S4'? T? vi_IS_S a 
low S. acü 
in 
. iz 
group s: It sked about why 
he. refuse? to "0- rk in the Garden of the Mother of God 
begging) She replied- 
4h. Immyy dear, dt. i voll heile' e it is East' Io around he (rf>irf<> hearing that 5'! )J'[ ! 1f 1fJ+ng 
-1 1ý16 because people do not understand our work... ah, it is not anyone that goes through 
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A mongst the Ave dc eSU_ humility, mercy, and sadness are the sentiments 
regarded as hyr ercognitized' in Paul Hellas'model. These are Senfur. nts which are 
culturally 
__garded trod 
S±i=S$ed. This iü ea is in some way similar to Durkheim's 
discussion in Elementary Forms of Religious Life : where be, talks about the obligation 
to express mourning at funeral rites. What is worth pointing out is that emotion and its 
expression Piave a Fundamental role in the socialisation. of the subject. After all, one's 
socialisation depends not only ¬n the capacity to create a network of social 
relationships but also to express the proper emotions at the right moment. Supported 
by these ideas t contend that the. Ave de Jesus' life goes beyond material deprivation 
and physical suffering- it also requires the obligation to ex rience, express and 
manifest particular emotions which are considered as the correct ones. Because God is 
love it means that the only value in life is love, and it is as if love were the very content 
of eternal life which is found in resignation, suffering and guilt (Creismar, 1937). 
Feeling and expressing these sentiments is so strongly present in the Ave de Jesus' 
form of life that to feel and express these moral sentiments is part of the very idea of 
being one of them. One who feels and understands the value of feeling resignation, 
guilt and suffering knows what love means. 
As 1 have discussed before, Nelson Goodman argues that symbolic function is 
not limited to representation and expression. A symbol can also exemplify patterns and 
forms. When the Joses Ave de Jesus perform a biblical image through mendicancy they 
1Q7 
are rendering a model to think, act and feel. When they beg f3 food they just say: 
ý: ii: 
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are touched by love and it makes them offer them something. Somehow when they big 
they iii S r` 
hide fb :? viii ýUlar Mo. ml sen 
invent: ?i ii-=: i others words, L-2ii ýstian 
love Going throu-gsl-h a kind orgaine i?? sentiments somewhere between 't, miliation and 
mercy they fee! and think they are connected to rfedernp6on which involves 3 spfec-Ific 
action in the world and vice- `ersa_ which is likes Jesus' life. They believe that when 
they practice. mendi a ýy_ CC ntin everything petopl give to them with sgratiti_ A_ 
they are teaching people mercy and humbleness, in this way God's message is 
conveyed not only by words and thought hut mainly through the experience of 
emotions and sentiments. Therefore- following Michele Rosaldo's (1993) idea of 
emotion as an "embodied thought". I suggest it is through the manifestation of a 
sentiment that a whole moral order and world view is enacted by the Ave de Jesus. 
However, I would also add to the emotional experience what Rosaldo left out, that is, 
the `feeling' aspect (see Leavitt, 1996). It is because people are moved by the Ave de 
Jesus, that is touched by God's love , that they give alms. 
Good alms, or worthy ones, 
are those which are given from the heart, the contrary to those motivated by self- 
interest goals. 
In the same fashion as those monastic orders depicted by Weber, the Ave de Jesus 
has found in fraternity, expressed by mercy, the path to a cosmic love which reveals 
their union with God. Despite developing an unworldly morality. their relationship 
with the world is not entirely broken. The dependence they have on the world for their 
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` to ask Ffzr -. 4 vice 51 to sing hol`' songs 
11 outsiders and the Ave de esus sit 2 around « !? it!? c" - with t em . 
Together they 
the. room of Master Joses's house to remember Padrinho Cicero's stories ("Causos") 
which talk about a world of suffering, a place called the -Valley of Tears, as they say, 
and as Euclides da Cunha said, where the dead men are Messed- However these same 
"benditos" and "causos" talk about justice and redemption as well. This redemption 
shall come at the 'end of time' -- `final dos tempos' -- when all those suffering and 
merciful will see stars raining down followed by a huge starkness; then, the light will 
shine again but this time it will shine forever like an endless dawn- Through a playful 
mariner, oral culture (the holy songs and. stories of Padre Cicero) is interwoven with 
written culture (the Bible), and the world is organised and sense is given to it. So the 
Ave de Jesus go on ordaining their world, singing and telling their (hi)stories. 
Final remark's 
One does not need to walk for long in uazeiro's streets and roads to encounter 
.ý pilgrim :? r 
d of eýJ iiii cl Padr i: ' ro ? r` o will i-II 
his her sto y of id`_ýSJot o: 'S 
greatly ý! (? Z as she goes on to give del ails of it Tears run down his/her 
face. 
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A ithough these tear's tell a story of suffering, they are not prope tears of unhappiness, 
..: 
h under-st-and ce 1. of 
ut tears of mercy and N: ty' 
Therefore {... s 
fit 
but meaning) 
suffering in order to understand the wwhol practice of penance and how these penitents 
conceive of themselves. 
' 
ore over- understanding sufl ring may allow outsiders 
Co 
get 
closer to th core X3 the morality, -witch entails : 121: of sociability bui 1_#pot, poverty, 
and fraternity, ofýthose people 
Most of those iigjrims and devotees are overwhelmed by the experience of 
being in Juazeiro, a sacred Land Called The Land of the Mother of God' which stands 
for the Land of Mercy, as I said before in a previous chapter. St. Marys compassion 
for her son has become both a symbolic representation and a concrete example of 
compassion for those who suffer. Juazeiro welcomes all those who N veep and who like 
St. Marv to give consolation and somehow ease their suffering bodies and soul. By the 
narr e token the manifestation ýf moral sentiments such as compassion and mercy and 
the undertaking, of suffering are regarded by the devotees of Padrinho Padre Cicero, 
like the Ave de Jesus, as strong evidence of the sacred status of Juazeiru do Norte. Just 
as it is said in William Blake's poem, God's presence is manifested through these 
sentiments. Master Jose himself said to me- 
" Where is the Kingdom o, God.? he kingdom ?f God is the human heart. After he had 
created Adam where did he choose to live? In Adams heart. Where did he build his 
kingdom? In Adam 's heart!  
i ýF he + ti aý and b .;: f'.. if, - -ti n oI s:. fferi Thus i undei5fa °'d 
h the an., tiiq tour m eifest io .i1: r icb, 
compassion, pity and love in huazelro do Norte bestow upon it sacred qualities and 
tPü_ýiz:. t fu " Th f ithf 1, l_ Z rhiiä_z the ýt e_i i`sI' enable themselves to be 
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The mendicancy w ithin the Ave di Jesus fulfils an ordinary pragmatic atic daily 
un tion hi%k zi als ci rit ý 
i; hich iS an extra- 
ill z that ý^ r ý%rms ad tract cc 
Bible image through which Specific 4' lugs and emotions are 4 pressed and particular 
actions arrc exem lij=ire! . 
Mendicancy is mart t}fi n physic }1 PL-P: v fb lt ten! ecü!? i 
complex system of activities and values `which 1s part of the very reproduction of a way 
of life, To undertake mendicancy is interwoven with the pragmatic interest in 
surviving, and it also concerns a religious dimension ý1=hich is a representation, cif a 
particular view of the world and gives sense to it. 
Not only are the thoughts and language of the Ave de Jesus infused with 
images, for action too is all about performing images of suffering. compassion and 
love, and also names, colours and the body are used as means to enact all these 
Biblical images. Even the stories and the holy songs are in some way a collection of 
images shaped by words and sounds. To answer why performing images is so 
important for them by saying it is cultural is not enough because this does not clarify 
anything. How°ever, to ask why may also not be the right question. The importance may 
rest with the role of those images in organising their social life in a pa_rtictilar way. I 
tried in this chapter to provide an understanding of how the Ave de Jesus portray such 
images, as well as an understanding of the meanings attached to them. 
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CHAPTER VI 
"YOU SHALL HAVE THE POOR WITH YOU 
ALWAYS" (Matt. 26: 11) 
- images of suffering and charity within Juazeiro do 
Norte: utopia and sociality 
Neighbours listening to Comadre Valdenice's advice 
"Man cannot be the slave of man "-0 homen näo pode ser escravo do homen - 
was uttered by many religious leaders and figures of the SertAo, especially, Padre 
Ibiapina and Antonio Conselheiro during the nineteenth century (Cunha, E; 1979; 
Anderson, 1970), who also wandered throughout the Sertäo preaching the Bible and 
begging. Such religious figures not only rejected the Republic but also the exploitation 
of man's labour. Because of this they were charged with advocating a new political 
order, though they believed they were professing Jesus' words on love. In other words, 
they maintained such ideas, not because of the social and political issues related to them, 
but because of a religious conception based on the image of a primitive Christianity, that 
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entailed voluntary poverty, humility, generosity, giving and hospitality. Certainly, they 
did not have a revolutionary project aimed at national society. However, as they wanted 
to recreate within their own daily lives biblical time, that of primitive Christianity, they 
brought along with their project such moral notions as fraternity, generosity, sharing, 
mercy and charity, all of which had social and political implications for those who 
followed them and for society as a whole. 
The idea of a society based on a socio-economic system that excludes rather than 
promotes communion, which leads people more to competition than to love, and in 
which a few people grow rich at the cost of the suffering of a large majority of others, 
could only be strongly rejected by these pious men. Their morality finds its roots in an 
old western tradition that goes back to Aristotle, that then passed through Thomas 
Aquinas and came to be part of Karl Marx's thought, for whom money and trade are 
strongly condemned in contrast to another ideal, that of household self-sufficiency and 
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the social sphere within Levi-Strauss' thesis, with the idea of contractual transmission - 
keeping-for-giving and giving-for-keeping. He is concerned with things we do not give 
but keep. Moreover, he firmly disagrees with Levi-Strauss that the ultimate explanation 
of the social phenomenon lies in unconscious structures of the mind and also advocates 
a more dialectical view of the symbolic and the imaginary. He does not deny the 
importance of the symbolic composing social life and founding exchange. However, 
Godelier does draw attention to the fact that there are other dimensions in human 
sociability which cannot be grasped and understood merely through the idea of 
exchange. Exchange may be part of social life, but social life is not solely a matter of 
reciprocity. There are corners within the network of social relations which depend on 
and are sustained by values which are not connected with the negotiability of 
reciprocity. 
As he says: 
"... there are always things in the human social domain which are not governed by 
contract, which are not negotiable, which are located outside or beyond the domain of 
reciprocity. Whether in the sphere of kinship or of politics, there is always, in every 
human activity if it is to become constituted something that precedes exchange and in 
which exchange takes root, something that exchange both alters and preserves, extends 
and renews at the same time. " (Godelier, 1999: 36) 
Other authors are also questioning the claim that reciprocity and exchange are 
the exclusive and fundamental principles that underpin social life. Alain Testart (1998) 
in his critique on Mauss' theory of `Le Don', rejects the universality of the third 
obligation, the obligation of reciprocating. He points to the fact that Mauss, in creating a 
theory of gift-giving, was incapable of defining what a gift means, does not provide the 
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gift with a specificity, and thus, because of this, gifts and exchange are inseparable and 
indistinguishable in his account. Testart, disagreeing with Mauss, claims the need to 
address the differences and nuances of these two forms of social action. In his opinion, 
the refusal to draw this distinction between gift and exchange does not lie in the 
inadequacy of our own categories to understand other societies, which is what Mauss 
contended, but lies in the ethnographer's confusion. Indeed Testart demonstrates with 
ethnographic data that challenges Mauss' data, that there is an important sociological 
difference between when an obligation is imposed by a public and social sanction and 
when it remains in the private domain., as he says, a feeling of obligation'. 
Joanna Overing, in turn, draws on Baier philosophical papers and her own 
fieldwork experience with the Amazonian Piaroa concerning the fundamental 
distinction between the moral foundations of that people and western society. Western 
morality is fundamentally based on a coercive structure, founded and ruled by laws and 
sanctions (cf. Baier, 1991,1994). Obligation as a coercive factor is the utmost moral 
principle that rules our sociability, and the State stands for the certainty that these 
obligations are kept and monitored. The Piaroa people, on the contrary, rather than 
relating to others by following prescribed rules, enact sociability founded on virtues as 
such trust, generosity and sharing. Overing makes an important break with rationalistic 
structural approaches, and their search for either conscious or unconscious structures. It 
is at the level of a people's morality i. e. how people relate to each other, that she finds 
the mechanisms for the production of sociality. 
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Godelier, in turn, without breaking completely with structuralism, makes an 
important move towards an approach that takes in account people's morality. As I 
understand it, Godelier is advocating a return to a `Maussian tradition', a return to the 
level of beliefs, but at the same time suggesting that we should also be engaged in 
taking a further step in the explanation of social phenomena that frees us from the 
entrapment of a the structuralistic unconscious cage. As he maintains, it is at the level of 
the imaginary, that is to say, the domain of beliefs and moral values (although the 
imaginary does not exist completely independently from the symbolic) that we can find 
the explanation for the transformations and developments which occur in the 
`conscious' production of human society. At this point Godelier is criticising Levi- 
Strauss for neglecting and dismissing the role of the religious concepts - hau, mang, 
etc - in the production and reproduction of social relations, as well as giving sense to 
them. Godelier is quite right, although tardy, to recall the fact, dismissed by Levi- 
Strauss, that religious notions and concepts legitimise social relations, turning their 
foundation, those of inequality, domination, exploitation and hierarchy, opaque. He 
argues further that this opacity which exists in any form of social organisation is 
necessary in order to make society possible and `the common good' plausible (see also 
Berger, 1970, Mariz, C., 1997). As Godelier remarks, Levi-Strauss excludes the theory 
of the Sacred, earlier elaborated by Durkheim and Mauss, to explain social reality as he 
explains this phenomenon through the notion of the symbolic. As a result the whole 
socio-historical context along with its transformations is neglected. This exclusion is 
due to the fact that beliefs are only a ephiphenomena in Levi-Strauss' view. Therefore, 
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everything that falls outside the domain of exchange is completely diminished (see also 
Girard, 1985). Levi-Strauss also thought religious concepts were a matter of volition and 
the emotive, according to him (1981) falling outside the scientific anthropological 
framework. For this reason Levi-Strauss mistakenly criticised Mauss for having 
[sought] the origin of the notion of mana in an order of realities different from the 
relationships that it helps to construct: an order of feelings, of volitions and of beliefs, 
which, from the viewpoint of sociological explanation, are epiphenomena, or else 
mysteries; in any case, they are objects extrinsic of the field of investigation. (Levi- 
Strauss, cited by Godelier: 1999: 13 5) 
Godelier, in turn, maintains that volition and emotion are very important 
elements that are involved in our morality and religion (Godelier, 1999: 135-6). 
Moreover religious concepts are neither wrong explanations nor irrelevant elements, but 
they actually take part in the social process of constituting reality. In fact, this argument 
of Godelier (1999: 24) has been previously defended a long time before by Tambiah 
(1996). Godelier, however, wants to remark on the importance of beliefs, not only in 
fabricating reality and truth, but as being part of a complex of practices. Concepts, 
therefore, are not reduced to discourse. Rather they are enacted in action, that is the 
contents of religious concepts consist of practices in which they are involved (Godelier, 
1999: 24). On this same track Jonathan Parry (1985) calls our attention to the common 
misreading of Mauss's `Essai sur le don'. Parry very perceptively remarks that where 
Mauss' argument was weak, that is on the universality of the obligation of reciprocating, 
he was nevertheless most celebrated and his ideas reproduced extensively. On the other 
hand, where he was quite right he was greatly criticised for being `mystified' by the 
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native's ideology. Opposing this kind of misreading, Parry's account can be found on 
the same side as Godelier's, as he contends that `the spirit of the gift' - hau - is not 
independent of the argument about the gift as social contract. In other words within the 
concept of hau we may find a complex of relations that nourishes an entire form of 
social existence (rights and obligations, norms, values, etc. ). As he says: 
"The gift only succeeds in suppressing `the ware of all against all' because it creates 
spiritual bonds between persons by means of things which embody persons. " (Parry, 
1985: 457) 
Following this path I shall explore the implications of religious concepts such as 
`charity' within the Ave de Jesus' practice. Many who read this thesis may come to the 
conclusion that I am setting out a thesis which has already been done, that is charity, or 
its restrictive dimension of alms-giving in a religious context, is considered to be a 
matter of salvation. We give in order to reach salvation. Hence, it pertains to the domain 
of reciprocity and exchange. No, while disappointing some, and hoping to keep the 
reader more engaged in the reading and wanting myself to say something more original, 
I assert this is not my thesis. Although I shall not deny the salvation side of charity and 
its sotereology of reciprocity, I maintain that simply stating that charity within the Ave 
de Jesus is rooted in an unconscious structure ruled by the logic of reciprocity does not 
say much about those penitents as historical subjects who dwell within a specific 
cultural milieu. Whether the logic of reciprocity is right or not is another issue. It 
certainly does not help to understand the practice of the Ave de Jesus and how its 
6 After the whole discussion on emotions in the previous chapter, I believe there is no need to 
dwell on the role of emotion and its importance as part of the meaning and motivations for 
actions. 
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members are related to a broader socio-historical context. Neither does it shed light on 
how charity takes on different forms and meanings according to the context in which it 
happens to occur. Moreover and more importantly, we may find aside from the 
sotereology of reciprocity a sociology of solidarity and generosity. 
The subject of this chapter is about the motives for giving, more specifically the 
moral and religious motives as well as the complex of practices involved in this social 
deed. On the one hand charity bears within its core a Utopia, an ideal image of society. 
Charity in itself entails and calls for solidarity, fraternity and generosity. It calls for 
virtue. On the other hand, these virtues are not manifested simply by the fact of the sight 
of any form of suffering or social deprivation. We choose to whom we give, the 
`deserved' ones. Children, the elderly, the sick, victims of war and refugees seem to 
appeal most efficiently to our own `virtue'. We are living in a weird time, a time when a 
great number of people are undergoing manifold forms of social deprivation and calls 
for help, but suffering itself is not enough to justify charity or philanthropy. On the one 
hand, those who need help within the western and modern context to understand the act 
of begging as unbearably humiliating, for those who are potential helpers, the act of 
begging must be justifiable. Justifications vary, thus charity takes on many forms and is 
associated with different systems of morality and different practices. If the almsgiving 
during the Middle Ages was regarded as a religious act, nowadays we buy certain 
magazines only because of who is selling them - we would not buy a copy of `Big Issue' 
from a newsagent. We also buy services that we do not need - in Brazil, like in many 
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big urban areas, it is very common for youngsters to offer to clean your windscreen for a 
bit of change. 
Critchlow & Parker (1998), calling attention to the influence of religious charity 
on the development of welfare policy (1998: 02), in the book "With us Always -a 
History of Private Charity and Public Welfare", say that religious motivation played a 
significant role in the development of early modem European relief. During the early 
modern period, western societies displayed a certain preoccupation with the poor. The 
authors say: 
"... to a large degree that compulsion has grown out of the religious mandates of 
medieval Christianity. For centuries the Catholic Church had established the "seven 
works of mercy" as an obligation for all Christians, or at least for those who concerned 
themselves with the state of their souls and salvation in the afterlife" (Critchlow & 
Parker, 1998: 01). 
I would like to dwell on the religious concept of charity a bit longer. Within it 
there is something that goes beyond salvation, while and at the same time rooted in it. It 
is `beyond salvation' that we are more likely to find what charity in fact means: 
In Corinthians (I; 13) we find that 
"Though I speak with the tongues of men and angels, and have not charity, I become as 
sounding brass, or a tinkling cymbal. 
And though I have the gift of prophecy, and understand all mysteries, and all 
knowledge; and though I have all faith, so that I could remove mountains, and have not 
charity, I am nothing. 
And though I bestow all my goods to feed the poor, and though I give my body to be 
burned, and have not charity, it profiteth me nothing. 
Charity suffereth long, and is kind; charity envieth not, charity vaunteth not itself, is not 
puffed up, 
Doth not behave itself unseemly, seeketh not her own, is not easily provoked, thinketh no 
evil; 
Rejoiceth not in iniquity, but rejoiceth in the truth; 
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Beareth all things, believeth all things, hopeth all things, endureth all things. Charity 
never faileth: but whether there be prophecies, they shall fail; whether there be tongues, 
they shall cease; whether there be knowledge, it shall vanish away. 
For we know in part, and we prophecy in part. But when that which is perfect is come, 
then that which is in part shall be done away. 
When I was a child, I spoke as a child, I understood as a child, I thought as a child; but 
when I became a man, I put away childish things. 
For now we see through a glass, darkly; but then shall I know even as also I can know. 
And now abideth faith, hope, charity, these three; but the greatest of these is charity. 
(The New Testament of Our Lord and Saviour Jesus Christ, Oxford, printed at the 
University Press, London; my stress) 
Looking at Cruden's complete concordance to the Bible, 7 we have the following 
defmitions for charity: 
[1] Christian love or benevolence 
[2] More generally, love, good will 
[3] Good will to the poor, hence almsgiving. The word is used in the New 
Testament only, and in the revised version is always translated as love, since the word 
charity has now come to have, for most readers, only the third meaning given above. 
Charity is more than alms-giving, it is more than giving to the poor. Defined as 
love, benevolence and good will, it seems to comprise a way of being in the world. And 
it is certainly a way of being in the world that the Ave de Jesus want to convey when 
they go begging and when they say that the place where they live, Juazeiro do Norte, is 
the land of Mercy. Juazeiro, as I remarked before, is located in a very dry area, which is 
periodically inflicted by long periods of drought. Together with this drought all kinds of 
suffering spring up in every corner of the urban areas. Migrants, peasants who have left 
' CRUDEN'S - complete concordance to the Bible by Alexander Cruden, Lutterworth Press, 
Cambridge. 
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I--, 
their land behind, cry for compassion. They and other people inflict on themselves 
physical suffering to show their love for Jesus. It seems to me that suffering and 
solidarity (sharing food, being hospitable, helping those in need, so on and so forth) 
make up a whole picture of what love means to these people. 
As Master Jose said to me: 
"It is up to us to suffer with patience, to love through love... not loving for material 
reasons. However people have been loving others for material concerns. They love them 
through false thoughts... they love them because they are wealthy. No! To love God is to 
love in truth. Some perform acts of charity... others pray but that is not all. " 
Voluntary Poverty & Charity: Utopia and Sociality 
An Ave de Jesus doing house chores 
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I do not see many of the present groups of penitents in Juazeiro as social 
movements, nor as people engaged in the pursuit of changing the world and their social 
and economic situation. However this does not mean that these penitents do not have an 
ideal image of society. Indeed, they are highly motivated and also organised, but in 
terms of strong moral sentiments. It is a particular notion of Christian Love that frames 
their ideas of mercy, and compassion, and suffering. My aim is to understand the social 
role of such sentiments. In other words I shall be focusing upon the power of those 
sentiments to engage people in action in the sense that these sentiments are part of a 
social practice (Godelier, 1999; Ingold, 1986). Being merciful and feeling mercy means 
to be involved in a certain pattern of actions. In this sense, `feeling' is not only an 
internal state of mind but involves a particular idea or notion of being in the world. 
No characteristic of the Catholicism from the Sertäo is more ubiquitously known 
than the acceptance of suffering, and to some extent the praise of it. However nothing 
has been less explored within the sociological and anthropological studies of Sertäo 
Catholicism than suffering and its cultural meaning. 
The idea of turning one's life into a hard purgatory is a strong religious image 
found within the Sertäo. If one does not endure such a form of suffering in one's own 
life, at least one must highly value and deeply respect the conceptions and images so 
salient to Sertäo suffering. These religious and moral images have their roots in the 
Medieval Church. During the Middle Ages the use of images was quite common, in 
particular religious images and icons, for the expression of thought. In a sense the whole 
morality in medieval times can be understood as a kind of complex range of biblical 
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images. The images of poverty, saintliness and suffering were the distinctive images 
used by some religious orders from the Middle Ages, as for instance by the Benedictines 
(Cohn, 1970). Whereas the Church would conceive the voluntary poverty and the self 
infliction of suffering to be undertaken as pertaining to a religious elite, some lay groups 
laid claim to such practices for themselves, sometimes with the Church's permission and 
sometimes not (Cohn, 1970). Such internalisation of monastic life, its values and 
spirituality, into the daily life of people became such a common practice that the special 
position held by monks in the early Middle Ages faded out (Constable, 1996: 8). This 
was such a common state of affairs that `monasterium' became a broad term referring 
not to a body of doctrine but to a temper of mind (Constable, 1996: 14). 
This sort of monasticism, as a `temper of mind', became part of the religious 
culture of Juazeiro Norte. The historical roots for this can be found in the brotherhoods 
and in the figures of Beatos and Conselheiros that have become inherent to the religious 
scenery of the hinterlands. As I mentioned before - chapter one - in the backlands of 
Northeastern Brazil some spiritual leaders within the laity such as Beatos and 
Conselheiros would come to ascendance power due to the absence of priests over the 
last centuries in the hinterlands. They were not acting in opposition to the Church but 
complemented it. Any form of criticism of the Church to be made by them was rather 
addressed to particular individuals of the Church rather than to the institution itself. The 
prayers and holy songs enacted by them fulfilled the demand for religious service in a 
situation where there had been a lack of official services. Those lay spiritual leaders 
gained legitimacy through a sort of charismatic authority, and therefore had the ability to 
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express and master emotion, a capacity fundamental to the role they played. Certainly 
there was a proper form to express and talk about suffering (which encompasses 
psychological and physical aspects of a range of emotions such as sorrow, grief, guilt, 
compassion, etc. ), and expressing particular `emotions', such as mercy, piety and 
compassion. All took place outside the boundaries of the formal institution, that resulted 
in the creation of a particular way of life that became part of the Sertäo's culture. In 
other words, the religiosity of the monastery became a way of life. 
Because the reality of these people from the backlands consists of a concrete 
image of suffering, the image of Jesus' suffering gains an organising power and renders 
meaning to what otherwise would be just ruthless situations. The drought becomes a 
kind of Via Crucis, and thus a whole trajectory of suffering has developed from it: 
starvation, loss of relatives from hunger, loss of land and searching for another place to 
rebuild lives, humiliation, a sense of abandonment, all are understood to be the steps of 
the Crucifixion which pave the way to the creation of a kind of culture of suffering. 
Suffering is their reality and their moral dignity. Moreover it somehow makes them 
closer to God. As they say "Endless is the goodness of the Lord who gives you pain and 
hunger for your redemption" - Infinita 6a bondade do Senhor que dä a dor ea fome 
para. tua redencäo" - (Movie "Os Fuzis" by Rui Guerra), although they also say "Lord 
be merciful to us "- Senhor, tende piedade de nös. Thus suffering renders the possibility 
of both mercy and compassion. This enactment of suffering seems to me the proper way 
of creating and nourishing the highly moral sentiments of generosity, solidarity, mercy 
and compassion. These are the sentiments that make these people believe themselves to 
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be quite close to the City of God when visiting Juazeiro do Norte on pilgrimage. All 
these images embedded with strong moral sentiments are performed and recreated by 
the Ave de Jesus through the practice of mendicancy. 
Moving People's Heart: saving souls while creating a sociability of fraternity. 
There is no money in circulation within the Ave de Jesus, though there is a fair 
circulation of food and utensils that encompasses a kind of exchange based on principles 
of mutuality and sharing. They would, though, rather say, `we share' than `we 
exchange'. Whether someone is obliged to reciprocate within the group or not is not at 
the core of their concern, rather it is sharing and living on mercy which are at the core of 
their morality. Giving and sharing are actually the moral obligation. However as long as 
the moral obligation is to give, we can easily come to the anthropological conclusion 
that in an ideal situation where everybody is a giver somehow there should be 
`reciprocity'. That is so for the obvious reason that where everybody is obliged to give 
they would in one way or another be taking part in a generalised `exchange system'. 
Certainly the Ave de Jesus do "reciprocate" and "exchange" goods and food both within 
the group and outside it. Indeed members' survival would be quite difficult without 
"exchanging". However, how the group defines itself and the members monitor their 
activities and behaviour is concerned with a morality based more on sharing. Giving is 
the social practice by which they create themselves as such - `The Ave de Jesus'. 
Although there may be `exchange' within the Ave de Jesus the foundation of social 
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practice of giving and receiving is based on a morality of `sharing' (strongly associated 
with communal bonds) in opposition to an individualistic morality based on self interest. 
Therefore it is quite important to make a distinction between a `gift' and those things we 
exchange for self-interest and profit-oriented motivations. The difference lies rather in 
the moral intentions of the act of giving-receiving than in the obligation of 
reciprocating. As Godelier (1999: 05) asserts, the mark of the `gift' is not the absence of 
obligation, it is the absence of `calculation'. 
The `exchange' of goods per se is not seen as a problematic issue within the Ave 
de Jesus. The difficulty lies rather in the form it takes and purpose it bears. It is a moral 
issue. Depending on how it is realised, it may fall in the category of `sharing' or 
`exchange'(as self-oriented and profit-oriented). At this point they are similar to 
Aristotle, the exchange that pursues profit, self-interest and luxury is against a natural 
order which, in the Ave de Jesus' view, was established by God's word. Therefore it is 
`exchange' for the individual's own interest that is firmly refused and reproached. 
Indeed all the economic life of the Ave de Jesus revolves around communal bonds and 
values. Therefore I understand that reciprocity is premised upon a moral principle of 
sharing, and hence cannot be understood as belonging to the domain of exchange. So 
the traditional sociological interpretations that see reciprocity as an act calculation are of 
least use. 
It is therefore worth stressing that it is neither exchange nor reciprocity 
(calculation, rational choice, instrumental rationality) in a traditional sociological sense 
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that underpins their way of life. It is charity which is related to sharing that founds and 
rules their particular existence as the Ave dc Jesus. 
The mendicancy is named the "Garden of the Mother of God" (`'Roca da Mac de 
Deus"). To live in penance is above all to live under the sign of mercy; it is to live, as 
they say, by God's hands. Every piece of bread and any fruit they have for a meal should 
come from love and mercy. Any harvest from the Garden of God's Mother is a harvest 
of Christian love. The image that gives support to all the system of deeds and values 
rendered b4- this activity is that of Mary, who as a mother gives support to her son in 
terrible and unfair pain. The image of Mary as the mother of all people who have sinned 
is the one that evokes consolation and compassion. 
Inspired by this compassionate and c: ommiseratin image, the Ave de Jesus also 
give food to those who knock at their door begging. But it is the mendicancy practised 
by themselves that is the central foundation of the Ave de Jesus' existence. Without 
such a practice there would be no Ave de Jesus. In fact they themselves beg on a daily 
basis. despite the storage of food at home. They do so because it is not the alms and 
goods themselves that are the main reason for begging. Rather, the most important aim 
is to move people's hearts, for to arouse generosity and fraternity in other people is a 
. missionary act. 
"Precisely... we beg in order to remind our brothers of God's words. One should not 
praise God's word with anything. However we cannot say what we would like to 
receive... what we are lacking at home. No, do not say what you need. No. God is the 
one who rules your heart. I said Gods words... so what He puts in your heart is what 
You give inc and 'w'hat I receive. ' (Master Jose Ave de Jesus) 
? 3? 
They believe that by moving other people's hearts they are likely to morally 
transform the world, and thus they will be saving it. As I pointed out before, giving to 
the poor is an issue of salvation within Christianity. However, charity is more than just 
giving to the poor with a view to pleasing God. Coznadre Valdenice, among other 
(hi)stories she shared with me, would constantly say: 
"One should do good without choosing to whom. "- Fazer o bem sem escolher a quern. 
I maintain that we can also find within charity, as conceived and practised by the 
_Ave de Jesus, an endeavour to create a sociability based on 
fraternity and love. Yet this 
issue of sociability may be even more interesting ti ny an anthropological point ü#ýview. 
We may ask, how is such a sotereology related to an ideal image of society? 
Mauss pointed out ("Note on Alms" In The Gift. 1996: 17-1S) that the idea of 
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wing alms to children and the poor in the customs of the Mediterranean and Europe is 
related to the desire to please God. However, apart from pleasing God, as I see it, there 
is also a conception of society. In Mauss' own words 
. `... one can see how a theory of a/ins can develop. Alms are the fruits of the moral 
notion c, f he gift and of fortan. on the one hand and of a notion of sacrifice, on the 
other. Generosity is an obligation. because Nemesis avenges the poor and the gods for 
the superabundance of happiness and wealth of certain people who should rid 
themselves of it. " (1996: 18, my own stress) 
As Mr. Olicio , one of the members of the sect, the one who 
is the master of the 
art of singing Benditos, said: 
411 alms given fi? r the Love Of God are an endless wealth 
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In Mr. OiIcio's account, the alms have no material, value but rather religious a 
meaning which is a kind of performance of the drama of salvation. Moreover, the giving 
and receiving of alms represents and expresses all the sentiments and moral values 
needed for salvation. It is not just to give, but to give for love. And they do give not only 
to those who need, but they also share their food with outsiders and host therm, whether 
rich or poor, for the sake of love, A conception of society based on sharing, simplicity, 
compassion and love, as opposed to self-interest, wealth and excessive happiness, 
is 
what they are preaching when practising mendicancy. 
The Sermon of the Mount is the particular biblical event that gives support to 
this thought, and it is probably the most beautiful piece of writing of it: 
Blessed are the poor in spirit. 
for theirs is the kingdom of heaven. 
Blessed are those who mourn, 
for they will be comforted. 
Blessed are the meek 
for they will inherit the earth. 
Blessed are those who hunger and thirst for 
righteousness, 
for they will be filled. 
Blessed are the merciful, fcör they will he shown mercy. 
Blessed are the pure in heart, 
for they will see God. 
Blessed are the peacemakers, 
for they will be called sons of God. 
Blessed are. those who are persecuted because 
of rightneousness, 
for theirs is the kingdom of heaven. 
Blessed are you when people insult you, persecute you and falsely say all kinds 
of evil against you because of Sine. Rejoice and be glad, 
because great is your reward in 
heaven, tar in the same way, tthei% persecuted the prophets who were 
he/ore you. 
((Mattees 5.19. The Beatitudes") 
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Robertson Smith in turn, as cited in Mauss's footnotes, in `Religion of the 
Semites ' said The poor are the guest of God". it is clear that the Ave de Jesus inherited 
the idea that abundance and wealth should be morally devalued- To clarify my stance 
Mr. 0iicio told me a "causa". 
:; There was a rich man who regarded hiinse f the God of the city he lived in, and there 
was cj brother (in the Christian religious sense) who dropped by his door every day. 
One clay, at midday, when the rich man was resting he was told that in three (. ay time 
the richest man in the city would die. Then, he fell sick, and the doctor was called to see 
him. On the following day at the same time the vision appeared again and said. - The 
richest man in the city will die tomor°row'. After then he had heard that, the rich man 
became even more ill. The next day, at the same time, two men viere passing by his door 
and said 'Hey. j Ally., do you know who has just died under the bridge' That beggar who 
used to come by at your door. ' So, the Big man asked `What sort of talk is that? Who 
-, 
The ttvv u men who gave this me passed by ssage said: 
`Yes, Sir, that beggar who 
passed by here ever day has just died'. John' go to the priest's house, tell him to call 
the nuns, and come ready to carr, my body, 'the rich man . said. 
Thert he, himself picked 
up a towel and took the beggar's hoch tenderly, very carefully and took it to his huaise. 
Then he asked for a co/h'n to he made, a coffin for a rich man indeed Then he said, 
`This is the richest man in the cite. I thought it was me but 1 was wrong. The richest man 
is this one 
Opposing material values, the Ave de Jesus elaborate on moral values embodied 
in su firing, pove: iKy, humility and simplicity. The image of Christ also as a mendicant is 
incorporated somehow into the notion of the "community" of the suffering people, an 
imagery that plays an important role in the concept of penance. So, by being kind and 
merciful to an unknown mendicant, you may, be helping Jesus himself. Meanwhile, they 
heighten the religious moral value of being poor and the obligation of giving alms to the 
poor as principles of religious duty and also as a kind of moral justice. However, what I 
want to draw attention to is that their way of life, framed by the sign of penance, is not 
solely a matter of salvation, but also rooted in it there is a very strong image of society. 
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It is not my task in this chapter either to deny or praise these values, and the 
reciprocity they entail. However, I shall dwell a bit further on this matter. 
"Reciprocity" one could say is also implicit within their practice of charity, as it is a 
means for reaching salvation. Such a view, however, is a clear aversion, apart from the 
fact that no member of the Ave de Jesus would think that such a straightforward 
relationship between giving and salvation could be anything except outrageous 
blasphemy, the implication would be the over simple idea that. we buy our spot in 
heaven by giving alms'. However the most difficult issue within this formulation, I 
think, is that for the Ave de Jesus reciprocity is deferred to afterlife. Therefore what can 
be actuall draw from this is a sotereology of reciprocity and not a sociology (Party, 
1986). It is probably for this unsociological reason that the charity, topic within Christian 
religious `groups has so often been neglected in the sociological studies and theoretical 
frameworks of gift-giving,. On the other hand. I am myself interested in the sociological 
implications of the practice of charity.., within the Ave de Jesus, that is, the creation of 
their sociability whereb `reciprocity-'' comes under the sip of `sharing' rather than 
`exchange' . 
Despite there being no common ownership of land, among the Ave de Jesus, as 
there happened to be in of er -messianic" movements9, the sharing of crops which come 
from "communal" gardens, follows the needs of each family. On the other hand, the 
products of mendicancy are regarded as individual. These points need more 
Not to be unfair with Silber, I. Gift-giving in the great traditions: the case of donations to 
monasteries in the Medievel West. ' European Journal of Sociology 36,1995, pp. 209-43. 
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clarification. When, people bring in things from begging these things Eire hinLgs from the 
outside world produced hough individual effort - 
by definition these things are 
brought to t, he group by the individual. Since the morality of generosit°yr is so important 
to the Ave de Jesus, such a situation is highly t sting to the individual. He must lie 
generous and compassionate according to the . Ave dc Jesus' values; yet, precisely. 
because he has brought these things to the group as an individual it is `up to him' what 
he does with them. This is therefore symbolically a crucial situation in relation to one's 
dent av as a member of the group: will one behave eorree. tly°? indeed how strong the 
char-Ist-na one has within in and outside the group is surely a matter of how merciful, 
generous and suffering one is. Indeed being a real penitent - an Ave de Jesus - is much 
more than just following the `ten commandments', to reach such a status one should 
internalise particular psychological dispositions and attitudes related tu compassion and 
commiseration. 
Because mendicancy is a male activity, those women who do not have either a 
husband, father, son or brother depend on either the redistribution of the products from 
gardening and mendicancy or help from relatives who are not converted. Sometimes it is 
through their relatives who are not converted that they manage to acquire medicine and 
other necessary supplies. 
There is a couple belonging to the group who during a great part of my 
fieldwork had a low status within the group because the man did not want to undertake 
mendicancy- Later in mv fieldwork, the man decided to undertake mendicancy, but his 
The economic system of messianic groups in Brazil is still in discussion. However, classical 
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wife still had a low status because she did not give up accepting financial support from 
her sons anddaughters. Such ones itself did not circulate in the group but was used to 
buy different goads. In other words it was turned into an `alms-gift' by that couple in 
order to supply the needs of other members of the Ave cue Jesus, as it circulated within 
the group. Because this couple had been in the group since the very beginning of its 
foundation, I think that they are strategic to its well-being, for instance in supplying the 
daily needs of the group, such as a crucial amount of food and medicine, the leader 
therefore had allowed them to remain, although money itself is not allowed to circulate 
within the community- 
In one way or another, the goods from mendicancy circulate in the group, and 
together with horticultural products circulate in the external social web of 
interrelationships (with neighbours, relatives, kith and kin, friends) following, the moral 
principles of mutuality and sharing. It is quite usual to see neighbours who do not 
belong 
. 
to the group giving food and house utensils to one of the Ave de Jesus of whom 
they are fond. It is also quite common to see pilgrims from outside Juazeiro giving food 
to the Ave de Jesus when they go on pilgrimage to the Church of Our Lady of Sorrow 
on holy days and at pilgrimage time, such as the Day of All Saints' Day' and the 
celebration of the deceased, and the anniversary of Padre's Cicero's death. In fact, on 
their way back home they take a strategic path that passes through a market where they 
receive alms from the people who work there selling different kinds of goods- 
literature reports (Anderson, 1970 Della Cava, 1970 a kind t> communal ownership of land 
and an egalitarian distribution of food and gixods. 
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The trajectory that food circulation follows gains different shades and may take 
part in different `systems' of gift-giving depending on whether it circulates within the 
group (sharing) or involves strangers/ outsiders (alr sgiving). However, both still belong 
to a broader system of r eaning that encompasses any form of gift, that is of God's 
Bove. When food or other forms of goods are given within the group it is considered to 
be shared. The members would also share with friends and outsiders when hosting them 
during festivities, or casually in daily life. I was never there with them without being 
offered a meal and sometimes even some fruit to eat on my way back home. Offering 
food is part of their hospitality and a duty when celebrating the religious calendar. On 
the other hand, food offered by strangers - rich and poor - is thought to be altos, and 
they would also give aims to those who beg the name of God. Gifts, sharing or aims- 
giving a1I fall within the domain of God's love; they should all be given for love. The 
gift should not be motivated by self-interest or realised by calculation but by love, so to 
speak. 
it is interesting to point out the importance that the sharing of food takes within 
this religiosity. Indeed the presence of food in rituals is quite common in many forms of 
popular religion in Brazil. The most studied use of food in rituals is the one involving 
Afro-Brazilian religions, where food takes the form of a sacrifice to the Gods (see 
Motta, 1991). In Juazeiro do Norte, within the context of Popular Catholicism, food 
circulates `ritualistically', as it is supposed to represent bible images, and on a daily 
basis. Here the contrast between daily life and ritual, or between the profane and the 
sacred makes no sense. Food also acquire a shade of sacrifice, but in an indirect manner. 
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if within the Xang¬, the Afro-Brazilian religion typical of Pernambuco, food is offered 
to God, while at the same time eaten and shared b the faithful, in Juazeiro the food is 
offered to men, but as a religious duty and as a way to salvation. The gift of food gains a 
kind of overtone of a sacrifice to (iod. I would say that food in Juazeiro is offered not to 
God but rather through God's love. It comes from God and is given in God's name. On 
the other hand, the notion of sacrifice turns out to be more evident since giving to those 
who need you may be giving to God himself. Where there is love, God dwells too. By 
the same token, the site of Juazeiro itself is thought to be sacred: a place which mercy 
springs up all over is certainly i habited by God. 
If, among the Maori, sociability is created by the spirit of the gift'' (see Godelier, 
1999; Parry, 198-5 , 
Mauss. 1990) - 
hau - within the Ave de Jesus it is the very act of 
giving that creates and shapes the social bonds between people and gives them their 
moral status. The act of giving turns strangers into brothers and sisters. It is by giving 
that the Ave de Jesus' arc virtually founding and nourishing an ideal society based on 
Love, hospitality, generosity and fraternity. Tai other word I understand that the Ave de 
Jesus economic life (communal, garden and mendicancy) revolves around the production 
of sociality. Recalling Godel er, "there are alwajs things is the human social domain 
t- hich are not governed by contract", such things that precede exchange and in. which 
exchange takes root, things that charity may represent. Charity certainly represents the 
foundation of human social life within the Ave de Jesus. Since the Ave de Jesus' 
" Within the notion of hew there is the idea that the donor is in some way represented in the 
gift. it is the harr that makes the gift return to the owwner, therefore hew. one can say, create-, a 
whole social system based on reciprocity. 
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find mercy. It is also there that one sees the poor giving to the poor. Penitents giving to 
common beggars. Beggars dressing like penitents, and penitents living like beggars. Some 
penitents beg for food, others for food as well as to move people's hearts. Yet all of them 
are Jesus-like. 
Emotion and a particular aesthetic dimension to this way of life was the path 
chosen by me to understand more deeply the cultural and moral side of the Ave de Jesus's 
social realm so constantly neglected by anthropological and sociological studies. The deep 
concern in beautifying speech and the body with sacred signs attracted my attention and 
interest. These elements are so important and extensively present within the Ave de Jesus 
that truth also has a component of beauty for them. The emotions brought about by 
suffering, its experience and all its forms of manifestations, also command strong aesthetic 
appreciation within the Ave de Jesus. The beauty they find in suffering is not related to the 
intrinsic qualities of this emotional experience. It is only because suffering is loaded with 
meaning that it becomes turned beautiful. In this sense we can say that suffering is gorged 
with meaning'. A meaning that is found in sharing suffering with Jesus, a meaning that is 
found in Mary's mercy and sorrow, a meaning that is found in Jesus' compassion. The 
beauty of being cared for, commiserated with, and redeemed. 
The extensive performance of bible images rather than preaching is related to the 
fact that signs, images and icons say more than the text for the Ave de Jesus. We may find 
a relation between this practice and another fact, a historical fact, that is the reading of the 
Bible only came to be part of the religious life of Catholics after the Vatican 11. Religious 
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knowledge until then had been based on the Catholic Church's own tradition, the 
missionaries' writing and so on. This might explain the different fashions of the 
experience of the Bible that are adopted by Pentecostalism and Popular Catholicism. 
Although we may find some similarities between the religiosity of the Catholicism of the 
Sertäo - the stress on the Bible and its strong asceticism - with Pentecostalism, the way 
the `sertanejo' experiences the Bible is more performative. By performing images they 
manage to transform words into concrete acts, appearance into image. However I refuse to 
understand the Ave de Jesus beliefs as a piece of symbolic and dramatic activity alone. I 
also refuse either to reduce their beliefs to an instrumental act or to a piece of theology. 
Following Maclntyre (1985), 1 argue that these references do not help us much to 
understand the `nature' of `traditional' narratives. The Bible together with `Causos' and 
`Benditos' are all blurred and do not fit into pure notions of fictional or metaphorical 
categories of narratives. The Bible and `causos', although imbued with rich tropic 
language are perceived literally and as telling historical events. Yet, although the Bible 
stories and causos are supposed to preach moral values and correct behaviour they are also 
told with enthusiasm and delight that we may find in modern fictional narratives. 
Commenting on a piece of the Bible or telling a `causo' is always a moment of 
entertainment and pleasure for both those who tell and those who listen. Beauty and 
entertainment may come together with truth. 
I myself tried to focus on the linguistic tricks whereby the Ave de Jesus, mainly the 
leader, construct and negotiate meaning in the face of a conflict situation, in other words a 
Godelier (1999) has pointed out to the aesthetic dimension of sacred objects. The beauty in the 
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conflict between systems of interpretation. In the meantime 1 also asserted to the social 
character of the confirmation and validation of truth. I also pointed to the importance of 
the expressive dimension of language in communicating meaning and truth. Creativity and 
mimesis rather than imitation or adaptation and simply ignorance are the elements one can 
find within the Ave de Jesus' way of life. Wherever oral speech is the main way of arguing 
and building reality, the expressive dimension of language is quite important for the 
audience to follow the speech. Moreover, in the oral tradition beautifying speech and 
resorting to visual devices play an important and central role in making the account 
plausible. 
Pain, its experience and symbolic manifestations in the Ave de Jesus have an 
important role in the disciplined formation of subjectivities. Indeed, pain and the 
objectification of truth have a long web of historical connections, meaning and functions 
within Christianity. Pain was mostly associated with guilt and the body was an arena for 
truth (Asad, 1983: 321). 
"If the pain of purgatory was the greater, that was only because one had already 
rejected the opportunity of restoring ones sinful soul to the Truth in this world 
through penance, and so denied oneself the spiritual benefits of the Eucharist, 
without which, as well knew, the soul might perish utterly. The important point was 
not the threat by the priest of bodily pain in the (imagined) hereafter, but the 
subject's will in admitting guilt on which depended his submission to pain in this 
world as something positive. The admissions of guilt about himself.. " (Arad, 1983: 
305). 
Through the similarities with Christ's image, one who suffers - properly, with 
patience - endures a moral transformation, that is by undertaking suffering one perfects 
sacred objects is not intrisic to the object neither it is related to its use, but to the meaning they 
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oneself and becomes similar to Jesus. This metaphysical transmutation - physical suffering 
leading to the emancipation of the soul - and psychological disposition - humble, 
merciful, compassionate - are forms of discipline of the self, and they both take place 
enacted in social interaction. It is through relating to others that the Ave de Jesus perfect 
the self. This fact has an important sociological meaning as it brings the emotions into the 
process of constituting the social realm. It is through the act of relating to others that 
people's deeds of generosity, hospitality, kindness and compassion are possible. Being 
compassionate and merciful, therefore, may mean more than simple states of mind. Indeed 
they mean a way of being and acting in the world. 
These acts of generosity and compassion within the Ave de Jesus' view are only 
possible because there has been suffering. For this very reason they weep and suffer, that 
is, they undertake penance to bring about these sentiments in people's hearts. These are so 
fundamental to the existence of the City of God- called by them the Land of God's 
Mother, that is Juazeiro do Norte. Love is only possible because there has been suffering. 
Pain and suffering are a pre-condition for the realisation of Christian morality and the 
development of subjectivity. Pain transforms people morally by its resemblance to Christ's 
life, making them virtually good, on the contrary to excessive happiness which is strongly 
morally devaluated and repressed. Excessive happiness and wealth endanger communal 
bonds and the sociability of a natural order that should be made up of brothers and sisters. 
The Ave de Jesus do not regard themselves as sad - why sadness? Sadness was the 
first `emotion' experienced in Juazeiro do Norte's whole scenario. The city is dry and a bit 
bear. 
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suffocating: narrow streets packed with people, beggars, penitents, common people, poor 
people, and at every corner a shop selling sculptures of saints. Everything reminded me of 
miracles: suffering and a hope of redemption. It was quite difficult for me not to make of 
those images a sad picture: poverty, grief, weeping, begging, hunger, humiliation, 
compassion, mercy, charity. All of it made me feel sad. Moreover, a sense close to sadness 
was what many of my friends, family and colleagues would experience on glancing at 
pictures of Juazeiro do Norte. However, the meaning aspects of our experience of sadness 
are not exactly the same ways that such an emotion is understood by The Ave de Jesus. In 
other words, not something to be upset about, controlled, rejected and finally replaced by 
joy and contentment. No. Sadness should be borne gently and with patience because when 
one suffers, one is suffering as Jesus did. As the Ave de Jesus understand it, when one 
suffers, one is helping Jesus to carry the cross. Grief and consolation are extremely 
important to bring into being the Ave de Jesus' sociability based on a morality of 
generosity and solidarity. On the other hand, suffering together is essentially related to 
solidarity within poverty and being compassionate. Because they believe that feeling 
mercy and compassion has a strong power to morally change people, they undergo 
suffering in order to move people's hearts. 
The Ave de Jesus, by living off a shared garden and practising mendicancy, believe 
themselves be giving an example of an ideal society, in which they manage to live 
peacefully as brothers and sisters in contrast to the outside world. The economic life of the 
Ave de Jesus is organised in a way that produces a sociability based on generosity and 
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solidarity. In suffering and practising sharing and hospitality, ie, charity, they believe 
themselves to be heralding the beauty and truth of the `City of God'. 
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